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ABSTRACT 
The underlying concern of this thesis is to shed light on the history of Medina during the 
Ayyübid period, discussing and analysing the Shica emergence in the city in that time, and 
the transfer to them of power, the judiciary and the key religious positions. It also discusses 
their influence over the various facets of life there. The study comprises an introduction, six 
central chapters and a conclusion. The first chapter includes a general introduction, 
beginning with a historical background of pre-Islamic Medina, and then proceeds to 
present an overview of the importance of the subject and the reasons for choosing it. It 
then moves on to an exposition of the key issues which the study will discuss, and the 
methodology which it follows. The second chapter provides a concise account of the 
significance of Medina in the Islamic sources (the Qur'an and the hadith), discussing the 
role of the city and its inhabitants in their support for and propagation of Islam. It also 
gives a short account of the history of Medina following the death of the Prophet up until 
the Umayyad period, and briefly discusses the key historical events during that period. The 
third chapter examines the state of the Islamic World prior to and during the Ayyübid 
period, and discusses the key historical events that occurred in Medina at that time and 
their connection with what was happening in the Islamic World. The fourth chapter 
studies and analyses the emergence of the Shia in Medina during the Ayyflbid period, and 
examines certain accounts of this. It also tracks the history of the Shia in Medina prior to 
the Ayyübid period by providing critical examples of some of the accounts on the subject. 
The reasons behind the emergence of the Twelver Shia doctrine in Medina during the 
Ayyübid period will also be studied and analysed, and the chapter will explain how the 
Shia came to assume the key political and religious offices in the city. Their relations with 
other Shia sects will also be examined, and the way in which their control of Medina came 
to an end will be discussed. The fifth chapter discusses political life in Medina during the 
Ayyflbid period and the influence of the Shia upon it, studies and analyses the political 
relations between the emirs of Medina and each of the neighbouring tribes, the emirs of 
Mecca, the sultans of the Ayyübid state and those of the Banü Rasül in Yemen, and 
explains the influence of the Shica on these relations and the role which they played in the 
political life in the city. The sixth chapter discusses social life in Medina during the 
Ayyflbid period and the influence of the Shia upon it, by studying the composition of civil 
society and its groupings, the distinguishing features apparent in each grouping, and the 
elements of social life and its economic conditions, as well as the constructive interplay 
between them, in order to present an accurate picture of the city's social life. The seventh 
chapter discusses the state of learning in the city during the Ayyübid period and the Shia 
influence upon it, by examining some of the accounts mentioned by certain historians and 
travellers. It will also include a refutation of these negative accounts by presenting a 
thorough, extensive description of the state of learning in Medina, through studying the 
teaching lectures which were current in the Prophet's Mosque and the madrasas of that 
time, the kuttäbs, the syllabuses, the teaching methods, the most notable culamä' and their 
key works, the role of the Sunni rulamä' in the flourishing of learned activity and, lastly, the 
Shica influence upon it. The eighth chapter summarises and discusses the study's most 
important findings and draws conclusions from them, before making suggestions for future 
research. 
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Chapter one 
Introduction 
Despite its undoubted importance to Muslims, Medina has not - in comparison to Mecca - 
received the attention it deserves from historians, and the Ayyübid period in particular has 
been neglected. This study attempts to provide a reliable account of Medina during this 
period by a thorough study of the extant documentary sources. It seeks to discover the 
reasons for the neglect of Medina by historians of the period, and particularly (but not 
exclusively) to understand the role and influence of the Imämi Shia in the city and to 
examine especially what might be called the conventional wisdoms on this matter, which 
have largely been constructed on the basis of texts by Ibn Taymiyya and Ibn Farhün. 
It will critically examine these texts, and others, to see whether any of assertions contained 
therein can be substantiated; most importantly, the assertions (or impressions given) that 
the Shica were particularly numerous and all-powerful in Medina during that period, that 
the city's intellectual life was at a low ebb and that these were linked in so far as the Shi`a's 
domination of socio-economic, political and intellectual life has been held by some to be a 
key factor in the city's allegedly undistinguished record of intellectual achievement. 
A further issue to be investigated is that of the conversion of Sunni inhabitants to the 
Imämi Shia (specifically the Husayni) doctrine: did this take place to any great extent, or 
at all? It will also be important to establish in what ways the Shia emerged in Medina: was 
the process gradual or rapid, and what were the factors of the growth and decline of their 
influence? 
Thus this study will seek to discover the truth or otherwise of the widely held view that the 
Shia dominated the city in an oppressive manner or indeed whether they had any marked 
effect on the day-to-day life of its inhabitants during this period. However, while the 
influence of the Shia on Medina is an important part of the study, the research is also 
concerned with the many aspects of the citizens' lives that were unaffected by that 
influence, as well as with the significant events taking place in the wider Muslim World 
that impacted on the city. 
2 
The study does not seek to prove a particular thesis but to investigate and explore the 
accounts given by mainly Sunni historians of events, ' conditions and developments in 
Ayyübid Medina in order to test the veracity of those accounts, and discover whether the 
conventional wisdoms offered in some of those sources can be sustained when other 
sources are examined with questions in mind that aim to examine the social, economic and 
intellectual life of Medina in this period. 
1.1. Historical background 
Prior to Islam, Medina was known as Yathrib2 and the first people to populate and cultivate 
it, occupying houses and smallholdings, were a tribe of the °Amaliq called Sa°l and Fälij, 3 
said to be the tribe of cUbayl b. °Imlaq b. Arfakhshadh b. Sam b. Nuwh. 4 Their leader was 
called Yathrib and so the city was named after him. Stories differ over the subsequent 
settlement of Jews in Medina, but three are more commonly known. The first is what Ibn 
Zabala (d. 199/ 815)5 recounts regarding the reason for the Jews settling in Medina, 
namely that the eAmaliq were fiercely guarding Hijaz from the Banü Isra'il, and they 
complained about this to Moses, so he dispatched an army to the Hijaz, commanding it not 
to spare a single inhabitant of the region from among the cAm5liq, whose immorality and 
wickedness abounded. The army advanced upon them, and Allah rendered them 
victorious. They killed them all save for one young scion of al-Arqam b. Abi al-Arqam, the 
ruler of Hijaz. This young man was a most excellent individual, so they did not slay him, 
and they said: `We have taken him prisoner so that we can present him to Moses and he 
can decide what is to be done with him'. So they set off with the young man, but Moses 
died before the army arrived, and when the people heard them, they went out to meet 
them and asked about the young man, and they said: `We spared none, save for this young 
man, in order that Moses should decide his fate'. And so the Banü Isra'il said to them: `This 
is because of your disobedience and going against your prophet's order. By Allah, never 
' While the documents examined were mostly Sunni, the study did not neglect Arabic Shia sources, 
but none of these were found to be relevant. It may be that Persian sources shed light on Ayyiibid 
Medina, but these lie beyond the scope of this study. 
2 al-Samhiidi, Wafä'al-Wafä; 1/10 (this abbreviation means volume 1, page 10). 
3 al-Fayrüz Abädi, al-Maghänim al-Mutäba fi Ma"älim Täba, 1/197; al-Samhiidi, Wal" al-Wafä; 
1/158; Ibrahim al-°Ayyäshi, al-Madina Bain al-1Iaä lr wa al-Mädi, p. 21. 
al-Samhiidi, Wafä'al-Wafä; 1/107. 
5 For his biography see Ibn Makülz, al-lkmäl, 4/173; al-Dhahbi, al-Mushtabah, 1/304; Ibn Hajar, 
Tahdhib al-Tahdhib, 9/115; al-Sakhäwi, al-Tuhfa, 2/280; Sal5b Saläma, Akhbär al-Madina li 
Muhammad b. al-Masan b. Zabäla, pp. 23-67. 
3 
enter our country again. ' So the army said: `If you are banished from your homeland, there 
is no city better than the city from which you have departed'. Medina at that time was one 
of the richest cities in terms of vegetation and water, and so this army became the first 
Jewish inhabitants of Medina. 6 
The second story, which is mentioned by al-Tabari, tells of how the Banü Isrä'il arrived in 
Medina when Nebuchadnezzar subdued the countries of the Levant, sacking Jerusalem, 
and so the Banü Isrä'il dispersed throughout the land, a group of them settling in Medina. 7 
The third story is what Ibn al-Najär recounts, namely that the rabbis of the Banü Isrä'il had 
found in the Torah a description of the Messenger of God who would migrate to a city 
where there were date palms between two volcanoes, and so they came from Syria in 
search of what was described! 
As for the Aws and Khazraj inhabiting Medina, historians are in agreement that they were 
two Qahtäni tribes which came from the Kingdom of Saba (Sheba) in the Yemen following 
the breaking of the Ma'rib Dam .9 When they arrived in Yathrib they were astonished by its 
fertile soil and abundant springs. An oath and a pact were concluded between the Jews, the 
Aws and the Khazraj which guaranteed mutual peace, coexistence and the defence of 
Yathrib when faced with attack; and so they committed themselves to this, abiding by it for 
a period of time during which the numbers of Aws and Khazraj grew, as did their 
prosperity. The Jews were in need of a workforce to exploit their increasing plantations and 
wealth, so they allowed them to stay in the unpopulated areas of Yathrib and employed 
them in their plantations. But when the Jews saw the rise in numbers of Aws and Khazraj, 
they broke the pact and killed a number of them, bringing them into subjugation. The Aws 
and Khazraj remained this way until there appeared among them Malik b. al-°Ajlän, who 
6 al-Tabari, Tärikh al-Rusul wa al-Mulvk, 1/203; al-Fayrnz Abadi, al-Maghänim al-Mutäba, 1/200; 
Ibn al-Najjar, al-Durra al-Thamina, p. 12; al-Samhndi, Waiä' al-Wafä; 1/159-161; $alah Salama, 
Akhbär al-Madina 1i Muhammad b. al-Hasan b. Zabäla, pp. 167-170. 
al-Tabari, Tärikh al-Rusul wa al-Mulük, 1/203. 
s Ibn al-Najjar, al-Durra al-Thamina, pp. 12-13. Among the Arab inhabitants of Medina before the 
Aws, Khazraj and Jewish tribes were the Bann Anif, a branch of the Bala tribe, who it is said were a 
remnant of the °Amaliq; the Bann Murid, also a branch of the Bala; the Bann Mu°awiya b. al-Uarith 
b. Bahatha b. Salim; and the Banii al-Jadhma', one of the Yemeni tribes. The region which they 
inhabited was Quba' and around Bi'r cAdhq and other springs. One of their poets has said: `If Quba' 
could one day speak, it would say that we settled here before the cAd and Tubba'. Our forts are 
strong and lofty, looming at a distance, threatening and obstructing our enemies'. See Salah 
Saläma, Akhbär al-Madina, p. 169. 
v Ibn al-Najjar, al-Durra al-Thamina, pp. 15-17; al-Samhndi, Wafä' al- Wafä; 1/166-168; Ibrahim al- 
'Ayyashi, al-Madina Bain al-, V dr wa a]-Midi, pp. 31-33. 
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appealed to his cousins the Ghassanids in Syria. They answered him and sent an army 
which defeated the power of the Jews, and they reverted to the agreement, living life once 
more in equilibrium. During this stage of the agreement the Aws and Khazraj tribesmen 
moved outside of the belt in which they had been restricted and built houses and forts all 
over Yathrib, expanding plantations, and each of their sub-tribes came to own many 
localities. At that time the Jews planned to regain their control over them by means of a 
new strategy, that of dividing them and setting them against each other. Thus they 
restored the alliance with them, making each of their tribes enter into an alliance with one 
of the Aws or Khazraj tribes, in order to bring about dissention between them. The Banü 
Nadir and the Banü Qurayza aligned themselves with the Aws, and the Banü Qaynüga 
sided with the Khazraj. Each Jewish faction then began to incite its ally against the other 
party, and enmity and discord flared up amongst them. The plan succeeded and 
devastating wars broke out which raged for almost one hundred and twenty years, ending 
only when Islam came and extinguished them. 10 
In the year 622 A. D., the Prophet's hijra from Mecca to Medina began, since the Prophet 
(PBUH) arrived in Qubä' on Monday the eighth of Rabic al-Awwal of the first Hijri year 
and stayed there for four days, building the Qubä' Mosque. " He then journeyed from 
Qubä' to Medina and his camel knelt down at the site of his mosque, and once he had 
erected his mosque there, he built a house for himself and his family. The Prophet changed 
the name of the city to Medina, ceasing to call it Yathrib, 12 and therein brought the 
Muslims together as brothers. 13 
Thus began a new age for Medina, which became the first Islamic capital. The Ansär 
alongside their brethren the Muhäjirun formed the first force to champion the Prophet and 
10 See Ibrahim al 'Ayyäshi, al-Madina Bain al-Hädr wa al-M541, pp. 31-44; Saläh Saläma, Akhbär al- 
Madina, pp. 170-173; Montgomery W. Watt, Muhammad. in: P. M. Holt and Ann K. S. Lambton 
and B. Lewis (eds). The Cambridge History of Islam. v. 1, pp. 30-56. 
" See al-Tabari, Tärkh al-Rusul wa al-Mulük, 2/2-9; Khalifa b. Khayyat, Tärikh Khalifa, pp. 53-55; 
Ibn Kathir, al-Bidäya wa al-Nihäya, 3/177-205; al-Maräghi, Tahgiq al-Nusra, p. 29; Montgomery 
Watt, Muhammad, pp. 82-93. 
12 Abii Ayynb al-Ansari said: `The Prophet, may Allah's peace and blessings be upon Him, ceased to 
call Medina Yathrib'. The hadith are in agreement with this: the Prophet said, 'I was ordered to 
migrate to a town which will swallow other towns and is called Yathrib and that is Medina'. 
Perhaps the reason for this cessation was due to the name being derived from al-Tharb, which 
means `wickedness' or `hatred', or from al-Tathrib, which means blame. See al-Janadi, Fadä'il al- 
Madina, pp. 25-27; al-Maräghi, Tahgiq al-Nusra, pp. 22-24; Saläh Saläma, Akhbär al-Madina, p. 184. 
13 Ibn Hajar, Fath al-Bari, 7/370; Ibn Taymiyya, Minhäj al-Sunna al-Nabawiyya, 4/97; Muhammad 
Shurrab, al-Madina al-Nabawiyya: Fajral-Islam wa al-Acral-Räshidi, 1/110. 
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with him witnessed the historic battles which were to pave the way for the triumph and 
spread of Islam. All the military expeditions and raiding parties were launched from 
Medina, some of the most important being the Battle of Badr, and the Battles of Ubud and 
Khandaq (Battle of the Trench), which took place close to the city. " 
1.2. The Importance of the Subject 
Medina15 is the second most important holy city among Muslims, after Mecca. It is where 
the legislative verses from Allah were revealed to His Messenger, who lived there until his 
death. In it lies his mosque, to which a journey should be made: the Prophet said, `Do not 
undertake journeys but to three mosques: this mosque of mine, the Mosque of al-Hamm [in 
Mecca] and the Mosque of al-Ags5'. 16 The city also houses his grave and many of the 
blessed places, such as the Rawda, which is one of the gardens of Paradise: the Prophet 
said, That which exists between my house and my pulpit is a garden from the gardens of 
Paradise, and my pulpit is upon my trough'. 17 The city also contains many of the ancient 
remains and vestiges, the glorification of which is connected to the life of the Prophet. "' 
Although Medina's political role as the capital of the Islamic State came to an end after the 
fourth caliph, `Ali b. Abi Talib, moved to Kufa, its scholarly role and religious status has 
continued until the present day. Throughout the ages, Medina has been a religious city 
which many Muslims have aspired to visit and to pray in its mosque, about which the 
Prophet said: `One prayer in my mosque is better than a thousand prayers in any other 
14 The history books, sira, and books of the Prophet's military campaigns (al-Maghäzt) discuss the 
life of the Prophet in Medina and mention the key historical events in the city during his lifetime. 
Two of these books are Sirat Ibn Hishim and Sirat Ibn Ishäq. 
15 Medina is situated in the western region of the Kingdom of Saudi Arabia, to the north of Mecca 
at a distance of approximately 350km, and lying 160km from the Red Sea. Surrounded by a range 
of mountains, it is built on a flat mountainous plateau intersected by three valleys or wadis. Rising 
approximately 620m above sea level, the city's west and south-westerly parts extend to a lava field 
lying between 36-39 degrees longitude and 24-28 degrees latitude, with a surface area of 27,000 
hectares. See al-Mawsü°a al-°Arabiyya al-Alamiyya, 23/48-60; al-Ruwaythi, Jawänib min al- 
Shakhsiyya al-Jughräfiyya li al-Madina, p. 17; R. B. Winder, al-Madina. in: The Encyclopaedia of 
Islam, 5/994-1007; Mustafa Shah, Medina. in Josef W. Meri, Medieval Islamic Civilization: an 
Encyclopedia, 2/492-494; Edward Hulmes, Medina, in: Ian Netton, (ed). Encyclopedia of Islamic 
Civilisation and Religion, pp. 405-407; Aslam Farouk-Alli, Medina. in: Richard C. Martin, 
Encyclopedia of Islam and Muslim World, 1/312-314; Marco Schöller, Medina, in: J. McAuliffe 
(ed). Encyclopaedia of the Qur'än, 3/367-371. 
16 Muslim, Sahlh Muslim, 2/1014, No: 1397. 
17 al-Bukhäri, Sahib al-Bukhäri, 2/224. 
18 See Muhammad Kibrit, al-Jawähir al-Thamina, 1/153,205,250-263,270-282; `Abd al-Qudüs al- 
Ansäri, Athär al-Madina, pp. 19-82. 
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mosque, excepting al-Masjid al-Ijaräm'. 19 It has also been a centre of learning for the study 
of the Qur'änic sciences, the hadith, the Islamic sciences and other such disciplines, and 
even today its mosque is filled with people attending lectures. Scholars still flock to the city, 
as they always have done, to teach, study or learn the hadith. Describing the scholars of 
Medina, the Prophet said: `Men will all but beat the livers of their camels [riding hard] in 
pursuit of knowledge, but they will find no-one more knowledgeable than a Tim of 
Medina'. 20 
Due to Medina's importance and status as mentioned above, once the practice of recording 
had become widespread among Muslims, writing about the city commenced and continued, 
generation after generation until the present day, until there was no generation which did 
not have some of its sons write of its merits, its landmarks or its akhbär (news). 21 
Discussion of the merits of Medina constitutes an extensive field. Many books have been 
written on the city, since its excellence is reported in numerous ahädith and traditions 
appearing scattered amongst books of hadith, and books on Medinan history, and amongst 
the endeavours of ancient `ulamä'and hadith scholars. 22 
Thus Medina possesses a great legacy, whether found in individual books on the city or 
among the pages of large bodies of work. For researchers, however, this legacy is 
problematic in several ways; the most important are summarised as follows: 
1- A substantial proportion of it is still in manuscript form; the copies are dispersed 
among public and private libraries, and it is difficult to get hold of them because 
19 al-Bukhäri, Sahib al-Bukhäri, 3/63, No: 1190; Imam Malik ibn Anas, al-Muwatta of Imam Malik 
ibn Anas: the First Formulation of Islamic Law, trans. by Aisha Abdurrahman Bewley, p. 75. The 
Prophet said: `Verily, Belief returns and goes back to Medina as a snake returns and goes back to its 
hole' (al-Bukhäri, 2/222). 
20 al-Tirmidhi, Sunan al-Tirmidhi, 5/47. 
21 'Usaylän mentions more than 700 titles compiled about Medina, in his book al-Madina al- 
Munawwara fiAthir al-Mulifin. Of those who love Medina and are eager to write about its history, 
al-Samhiidi says: `Moreover, hearts were naturally disposed to loving it, and longing for news of it 
and its affairs, as is the want of every lover'( al-Samhfidi, Wala'al-Waf; 1/2). 
22 Among those who have singled out this aspect in their writing are: al-Bukhäri (d256), who set 
aside a chapter of his book Sahib al-Bukhiri calling it Bib Fadi'il al-Madina (The Virtues of 
Medina), in which he brought together all the authenticated ahidith which report on the merits of 
Medina; and al-Janadi, in his book Fadi'il al-Madina; Sälih al-R. ifä'i, al-Ahädith al- WaridafiFa4i71 
al-Madina; Muhammad al-Sälihi, Fadläil al-Madina al-Munawwara; al-Suyüti, al-Ilujaj al-Mubina fi 
al-Tafdil bayn Makka wa al-Madina. (For more details about books on the history of Medina and its 
merits, see al-Sä'idi, Mujam mä Ulif an al-Madina; `Usaylän, al-Madina al-Munawwara iAthir al- 
Mu'lifin, which mentions 45 books specifically on the merits of Medina). 
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some of those who have inherited these manuscripts either lock them away or do 
not grasp the extent of their importance. 23 
2- A further proportion is scattered in the pages of books on all manner of learning, 
such as general history, biographies, adab and the like, and tracking it down and 
extracting it requires arduous and time-consuming effort. 
3- A large proportion of these books is concerned with describing the Prophet holy 
places in Medina, which, in spite of their importance, became lost without trace 
because Medina no longer had the status it had been accorded in the time of the 
Prophet, and the authors who concerned themselves with writing about these 
remains lived in much later times and so most of their conclusions were based on 
supposition. 24 
4- A considerable number of these books are compilations concerning literary life or 
certain historical events, but they are deficient and unclear because their authors 
did not consult all writings on the subject, such as books of siyar and taräjim 
(biographies), because they did not realise the importance of the history they 
contain and because of the difficulty of extracting the information. 
5- In other books most of the subject matters and ways of exposition resemble one 
another, as if their authors are copying what others have said before them. These 
books generally concern the following subjects: the founding of Medina, its history 
during the time of the Prophet, its merits, its names, its boundaries, the key 
landmarks and remains there, the architecture of its mosque and its features, and 
the etiquette associated with ziyära (visiting the Prophet's Mosque). 25 
23 See the manuscripts included in following books: Mustafa Manalä, Makhtütat al-Khizana al- 
Hashimiyya bil-Madina, Medina, 2003; CAbd al-Bäsit 
Badr 
and Mustafa 
Manalä, Makhrirtat 
Maktabat Bashir Agha bil-Madina, Medina, 2001, the two books published by al-Madina Research 
and Studies Centre; `Abd al-Samad Muhammad Zähir, Nawadir Makhtiitar Tärikh al-Madina a1- 
Nabawiyya al-Mahfüza fi Maktabat 'Arif Hikmat, Jar dat al-Madina (Mulhaq al-Turath), 1991. 
8707, pp. 2-3; CUsaylän, al-Madina al-Munawwara fi Athar al-Mu'lifin. (CUsaylän mentions a large 
number of manuscripts which have yet to be examined) Medina, 1997; Abü CE1sim al-Tayybi, 
Nawadir al-Makhtütat al-AArabiyya B Maktabat al-Madina, Majalat al 'Arab, (8), p. 684, (9), p. 802, 
(10), p. 926 and (11), p. 1022; John Cooper, The Significance of Islamic Manuscripts 
24 See for example al-Matari, al-Ta"rif bima Anast Dar al-Hijra; CAbd al-Qudiis al-Ansäri, Athar a]- 
Madina; Ahmad Yäsin al-Khiyäri, Tarikh Ma älim al-Madina; al-ShingIti, al-Durr al-Thamin. 
25 These books include: Ibn Shabba, Akhbar al-Madina; Ibn al-Najjär, al-Durra al-Thamina; al- 
Maräghi, Tahgiq al-Nusra; al-Murjäni, Buhjat al-Nufirs wa al-Asrär, al-Samhndi, Wafa'al-Waf' 
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6- Modern sources (which published after 1980) about Medina focus for the most part 
on a specific period, namely the age of the Prophet, and a century before and after 
it. 26 It is true that the first Hijri century was Medina's golden age; however, this was 
observed by books of the Surma and the sira, and these recent authors then 
redrafted and rearranged them in varying forms, so that the subsequent history of 
Medina was for the most part absent from these books, or rarely discussed. One of 
the most important of these neglected eras was the Ayyübid period and in 
particular the emergence of the Shia in Medina. This will be the main focus of the 
study in the following chapters. 
1.3. Key Sources used in the study 
Primary sources: 
It is useful at this point to provide some information on the significant sources used in this 
research, which are as follows: 
Ibn Taymiyya, (661-728/1263-1328)27 Minhäj al-Sunna al-Nabawiyya; al-Fatäwä alKubrä 
and MajmUc al-Fatäwä, Ibn Taymiyya mentions accounts indicating that many of the 
Medinans during this time converted from Sunni Islam to that of the Imämi Shia, 
accepting the financial incentives offered by the Shia ducat. These accounts require critical 
study and analysis because their author fails to provide sufficient information on this 
subject, or any evidence to substantiate his remarks (all that he says is that these 
conversions occurred during this period, without going into the details and without 
mentioning any testimonies or events to support his assertions). 
26 See 'Usaylän, al-Madina al-Munawwara fi Athär al-Mu lifin, pp. 24,27,30-34,36,42,44-57,60, 
103,128,137-141. 
27 Tag-1 al-Din Ahmad Ibn Taymiyya was born at Harrän on 661/1263 and died at Damascus on 
728/1328. He was Hanbali theologian and jurisconsult. Ibn Taymiyya was forced to leave his 
native town in 667/1269 before the approach of the Mongols and to take refuge in Damasscus with 
his father. It was in Damascus, where his father was the director of the Sukkariyya madrasa, that 
he was educated. He succeeded to his father's office at the Sukkariyya and, in 683/1284, gave his 
first lesson there. Ibn Taymiyya's first incursion into political life took place in 693/1293, at the 
time of the affair of °Assäf al-Nasräni, a Christian of Suwaydä' who was accused of having insulted 
the Prophet: Ibn Taymiyya's intransigence in this affair led to his being imprisoned for the first 
time, at the 'Adhräwiyya. On this occasion he wrot his first great work, al-Särim al-Maslül `alä 
shätim al-Raslil. See Laoust H., Ibn Taymiyyah. In: The Encyclopaedia of Islam, 3/951-954; Hugh 
Goddard, Ibn Taymiyya, in: I. R. Netton, (ed). Encyclopedia of Islamic Civilization and Religion, 
p. 270. 
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Ibn Farhün, (693-769/1294-1368)28 Nasihat al-Mushäwir wa Tacziyat al-Mujäwir, This is 
an encyclopedic work, which describes the social, political and cultural life in Medina, and 
recounts the biographies of eminent men of that time, thus providing more information 
than any other source about the state of learning in Medina. Ibn Farhün devotes a chapter 
to the lives of certain mujäwirUn, former sheikhs and culamä' of Medina. He relates stories 
about them, and describes some of their circumstances and the problems that certain of 
them experienced with the sharifs and the Shia. He will be cited often in this thesis. 
al-Sakhdwi, (d. 902/1496) al-Tuhfa al-Latifa fi Tärikh al-Madinatu al-Sharifa. This book is 
a biographical book, which opens with a discussion of the political and religious situation 
in Medina in the Ayyübid period. It is noteworthy that the book lacks some biographical 
information and draws heavily on Ibn Farhün's Nasihat al-Mushäwir. 
Ibn al-Najjär, (d. 643/1241) al-Durah al-Thamina or Akhbär Madinat al-Rasül. This book 
outlines the history of Medina, and despite its brevity, gives a clear account of the historical 
phases of Medina from its emergence until the 7th century AH, the significant 
archaeological sites in the area and the Prophet's Mosque building. This book is 
distinguished by its objectivity. 
al-Fayrüz Abädi, (d. 817/1414) al-Maghänim al-Mutäba ff Malim Taba. This is a valuable 
and wide-ranging source on Medina's history, distinguished by its good classification and 
organization, and its data has been documented by detailed observation. It supplies useful 
information about economic activity and social life in Medina during the Ayyübid period, 
and also gives a list of biographies of the residents of Medina who were known to the 
author or his teacher. It provides information about the political situation in Medina during 
that time. The book is not just a narration and collection of events, but more of a review. 
These sources will provide references and documentation for this study's discussion of the 
period under research, including the situation in the Islamic world in the Ayyübid era, and 
the Ayyübids' origin and their state. 
Secondary sources: 
The following are some of the recent books which in various ways touch on the history of 
Medina during the Ayyübid period, but do not do the subject justice in terms of study and 
2' Abii Muhammad Badr al-Din °Abdullah b. Muhammad b. Farhiin al-Tükasi was born at Medina on 
693/ 1294 and daid at Medina on 769/1368, Mälikilitheologian and jurist consult. He was a 
teacher in the Prophet Mosque until his death. About his biography see Ibn Farhlln, Nasihat al- 
MushBwir, pp. 9-10; al-Sakhäwi, a1-Tuhfa, 2/85. 
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analysis, to such a degree that they neglect to discuss one of the most important issues of 
that time, namely the emergence of the Shia. 
°A'ishä bä Qäsi, Biläd al-Hijäz if al-Asr al-Ayyjbi (1980), the author discusses Medina 
during that period, but very briefly compared to what she says about Mecca. Furthermore, 
she does not broach the issue of the Shia in the city, and one also notices the paucity of 
authoritative sources consulted about Medina. 
cAbd al-Bäsit Badr, al-Tärikh al-Shämil If al-Madina (1993), this contains information 
about Medina's political history during the Ayyübid period; however, the author neither 
turns his attention to the social, cultural and economic issues in Medina, nor discusses the 
Shia presence in the city during that era. 
°Awätif Nawwäb, al-Rihlät al-Maghrabiyya (1996), this book is almost entirely concerned 
with Mecca and barely mentions Medina. It also does not enter into a discussion of the 
reasons for travellers' reticence to describe Medina compared to Mecca, nor discusses the 
issue of the Shia presence in the city during that period. 
al-Mudayris, al-Madina if al-Asr al-Mamlvki (2001), the author addresses the issue of the 
Shia in Medina during the Mamlük era but neither explains how the emergence of the 
Shi'a in the city came about during the Ayyübid period, nor discusses the accounts given by 
culamä on this issue. Indeed, he has merely copied what he has found in the books of 
previous authors without close examination. 
Sulaymän al-Maliki, Biläd al-Hijaz Mundhu Bidäyat `Ahd al-Ashräf (1993), this too is a 
book which is concerned with the history of Mecca; the information on Medina is very 
scant. 
1.4. Reasons for choosing the subject 
Amongst the motives for choosing this subject is the shortage of written material about 
Medina during the Ayyiibid period, and the lack of a single book specific to the study of 
Medina's history during this period, despite its significance and its being characterised by 
key events reported very briefly in the writings previous authors. There are accounts which 
confirm the occurrence of an important turning point in the history of Medina during this 
period, these are contained in the reports of Ibn Taymiyya and Ibn Farbiin. The authors of 
these accounts did not provide any detail about this change or how it occurred, the reasons 
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behind it and the effect it had; or even mentioning what information is linked to the 
subject. 
This important change or turning point was the emergence of the Shica in Medina during 
the Ayyiibid period, and the transfer of power, the judiciary and the key religious positions 
to them. 
However, this shortage of information raises a number of questions, which require more 
research and studies in order to find answers to them, the most important of these 
questions being: 
- What is the reason for the scarcity of information on Medina during the Ayyübid 
period? What were the key historical events which occurred in the city at that time, 
and what was their connection with the rest of the Islamic World? 
- What is the reality of the accounts surrounding the spread of the Shica doctrine 
among Medinans during that period? 
- Why did Shicism emerge in Medina during this period in particular, and why did 
this change occur in the balance of power between the Shia and the Sunnis? 
- How did power and influence in the city during the Ayyübid period pass from the 
Sunnis into the hands of the Shica? 
- What effects did the emergence of the Shia in Medina have on the various facets 
of life in the city, such as political, social, economic and scholarly life? 
In order to answer these questions, this study will examine the history of Medina during 
the Ayyiibid period and in particular the emergence of the Shia in Medina. 
It will discuss and analyse the accounts related to this subject, namely what Ibn Taymiyya 
and Ibn Farhün report concerning the majority of Medina's inhabitants at that time. "That 
the inhabitants they converted from Sunnism to Imämi Shi°ism due to the arrival in 
Medina of certain Imämi Shica from Qäshän who set about using financial incentives to 
induce the city's inhabitants to abandon their doctrine and embrace Imämi Shi`ism". 
Moreover, Ibn Taymiyya and Ibn Farhün neither provide any details about the subject, nor 
determine a specific date for the arrival of the Qäshän Shia in Medina; nor do they 
mention anything about these family, such as the names of their sheikhs, leaders and 
prominent individuals, or even the name of a single individual from amongst them. 
Likewise, they do not put forward any evidence to substantiate what they say or support 
this view of theirs, nor do they mention the source of their information. 
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In order to correlate and compare these so as to determine a timeline of events, to dispel 
the misapprehensions surrounding them, to fill in information which is lacking, to interpret 
and comment on key events which are mentioned in certain accounts without the causes 
and outcomes of these being explained or revealed, and to rectify some of the erroneous 
information about Medina's history, the following methodology is being used: 
- Studying the history of Medina prior to the Ayyübid period. 
- Assessing the influence of political events in the Islamic World on life in Medina, 
and investigating whether that played a part in the emergence of the Shia sect in 
the city. 
- Studying, discussing and analysing the accounts relayed by 'ulamä' concerning the 
majority of Medina's inhabitants converting from the Sunni doctrine to that of the 
Shia during the Ayyübid period; as well as ascertaining their credibility, the extent 
of their truth, and criticising and refuting them. 29 
- Studying, discussing and analysing the reality of the Shia emergence in Medina, 
and their influence over the various facets of life there. 
Finally, the study will present researchers and those interested in the history of Medina 
with an historical and a civilised portrait of Medina with key events during the Ayyiibid 
period. 
The study is divided into an introduction, six central chapters and a conclusion: 
Chapter One (Introduction) begins by providing a historical background of pre-Islamic 
Medina, and then gives an overview of the importance of the subject and the reasons for 
choosing it. It then moves on to an exposition of the key issues which the study will 
discuss, the methodology, and lastly a presentation of the structure of the study and its 
main subject areas. 
Chapter Two presents a concise account of the significance of Medina in the Islamic 
sources (the Qur'än and the hadith), discussing the role of the city and its inhabitants in 
the support for and propagation of Islam, and gives an account of the major battles which 
took place in Medina or close by, notably the Battle of Badr, the Battle of Ubud and the 
29 It should be noted that all translations are my own except where otherwise stated. 
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Battle of the Trench. It also presents a brief account of the history of Medina following the 
death of the Prophet up until the Umayyad period, and a brief discussion of the key 
historical events during that period. 
Chapter Three examines the state of the Islamic World prior to and during the Ayyübid 
period, identifying the most important forces and political events which were associated 
with Medina, and discusses the key historical events that occurred in Medina at that time 
and their connection with what was going on in the rest of the Islamic World. 
Chapter Four studies and analyses the emergence of the Shia in Medina during the 
Ayynbid period, and examines certain accounts which contain much exaggeration about 
the majority of the city's inhabitants converting from the Sunni doctrine to that of the 
Shica, as well as identifies how true they are and compare these with what there is in the 
way of further evidence. It also traces the history of the Shia in Medina prior to the 
Ayynbid period by providing critical examples of some of the accounts on the subject. The 
reasons behind the emergence of the Twelve Shia doctrine in Medina during the Ayynbid 
period are also studied and analysed, and the chapter explains how the Shia came to 
assume the key political and religious offices in the city. Their relations with other Shia 
sects are also examined, and the way in which their control of Medina came to an end are 
discussed. 
Chapter Five discusses political life in Medina during the Ayyiibid period and the influence 
of the Shia upon it, and explains this through an overview of the names of Medinan emirs, 
the reign span of each of them where possible, and what relations there were between 
them. The political relations between the emirs of Medina and each of the neighbouring 
tribes, the emirs of Mecca, the sultans of the Ayyiibid state and those of the Banii Rasül in 
Yemen, are also studied and analysed and the influence of the Shica on these relations and 
the role which they played in the political life in the city are explained. 
Chapter Six discusses social life in Medina during the Ayyübid period and the influence of 
the Shia upon it, by studying the composition of civil society and its groupings, the 
distinguishing features apparent in each grouping, and the elements of social life and its 
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economic conditions, as well as the constructive interplay between them, in order to present 
an accurate picture of the city's social life. 
Chapter Seven discusses the state of learning in the city during the Ayyübid period and the 
Shia influence upon it, by looking at some of the accounts mentioned by certain historians 
and travellers about the poor state which education came to during that era, which some 
attributed to the presence of the Shica. It also attempts to refute these accounts with what 
evidence and texts there are, and with what it is possible to conclude from subject areas on 
which there are no conclusive texts, through comparison with what occurred subsequently 
in the city and was chronicled in the history books. The reasons for some of Medina's 
visitors failing to provide a thorough and extensive description of the various facets of 
scholarly life in the city, and the failing of some of those who came later (and documented 
the city during that period) to study meticulously and research the subject in a better way, 
are also considered. 
The chapter also includes a refutation of these negative accounts by presenting a thorough 
and extensive description of the state of learning in Medina, through studying the teaching 
lectures which were current in the Prophet's Mosque and the madrasas at that time, the 
katätib, the syllabuses, the teaching methods, the most notable culamä' and their key works, 
the role of the Sunni `ulamä in the flourishing of learned activity and lastly the Shia 
influence upon it. 
Chapter Eight (the Conclusion) summarises the main findings of the research work, 
discusses its limitations, and presents suggestions for future research that it is hoped will 
lead to a more detailed, nuanced and accurate history of Medina and its legacy. 
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Chapter Two 
Background to Medina 
This chapter is divided into three parts: the first focuses on the importance of Medina and 
its position in the main sources of Islam, that is, the Qur'an and the Prophet's tradition (the 
badith); the second discusses the battles that took place there, which marked the 
beginnings of the spread of Islam in Arabia. The third concerns the period of the four 
Rightly Guided Caliphs, and the Umayyads are also considered with reference to their 
influence on Medina. 
2.1. Medina in the main sources of Islam 
2.1.1. Medina in the Qur'an 
Before we start looking at the part of the Qur'an revealed in Medina, it may be helpful to 
define briefly the meaning of the Qur'an, and distinguish the Meccan verses from the 
Medinan. The Qur'an is the fundamental source from which beliefs, law, and rules are 
derived to create a legal and moral constitution in Islam. ' Muslims believe that the Qur'an 
was revealed to the Prophet Muhammad (PBUH)2 over a period of twenty years, 
addressing and resolving the real-life issues that confronted the Prophet and his followers. 
This is why the Qur'an is believed to offer guidance regarding how life should be lived, 
rather than being restricted to theology. 3 
The interpreters of the Qur'an have identified two types of chapter (suwar): the Meccan 
chapters, which were revealed to the Prophet while he was in Mecca, and the Medinan 
' See al-Zarkashi, al-Burhän fi °Uiüm al-Quran, 1/21; al-Suyiiti, alltgän if rUlüm al-Quran, 1/50; 
al-Qurtubi, al-Tidhkär if Afdal al-Adhkär, p. 13; 'Abd al 'Al Sälim, al-Quran wa Atharuhu if al- 
Dirasit al-Nahawiyya, pp. 1-2; Abu Ammaar Yasir Qadhi, An Introduction to the Sciences of the 
Qur'aan, pp. 24-27; Hussein Abdul-Raof, Qur'an Translation, pp. 61-62; Ian Netton, A Popular 
Dictionary of Islam, pp. 206-207. 
'The phrase (Peace Be Upon Him) will be used at the first mention of the Prophet's name in each 
chapter. 
' See al-Zargäni, Manähil al-'Irfian fi 'Ili m al-Quran, 1/194; Abü Shahba, al-Madkhal ll-Diräsät al- 
Qur'än, p. 221; al-Zarkashi, al-Burhän, 1/187; al-Suynti, al-Itgän, 1/26-27; 'Adil Abü al'Ulä, 
Khasäis al-Suwar wa al-Ayät al-Madanyya, pp. 11-44; Fahd al-Rnmi, Khasäis al-Quran, pp. 21-149; 
'Abd al-Razzäq Ahmad, al-Makki wa7-Madani, 1/35-56. 
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chapters, which were revealed to him after his migration to Medina (hijra). ° Each of these 
is characterized by certain traits, which will be discussed later. However, distinguishing 
between these two types is facilitated by the study and knowledge of the causes of 
revelation (Asbäb al-Nuzül), 5 which help identify the Meccan and Medinan verses. 
Thus, one of the methods for understanding whether a chapter of the Qur'an was revealed 
in Mecca or in Medina, is to consider the events that the chapter refers to. For example, 
since in Surat an-Nisä (the fourth chapter), some of the events mentioned take place in 
Medina, it is clear that the revelation took place there. Al-Bukhari deduced that the fourth 
chapter was revealed in Medina because Zayd b. Thabit said: `After the battle of Ubud, 
there were differences among the followers of the Prophet as to how to deal with those 
who let the Prophet Muhammad and his followers down in the run-up to the battle, they 
were usually known as "the hypocrites'°. 7 Knowing about this event makes it easy to 
identify the place of revelation of the Qur'anic verse which reads: (O O1 V' ? 511. ) 
`Why should ye be divided into two parties about the Hypocrites', 8 since it is known that 
the battle of Uhud (2/631) took place in Medina. 9 
2.1.1.1. Characteristics of the Medinan Qu an'o 
The part of the Qur'än that was revealed in Medina can be distinguished from that 
revealed in Mecca in many respects. 
- The chapters of the Medinan Qur'än are directed mainly towards the Muslim community, 
and usually contain instructions and directions for the believers of Islam. Thus, many of the 
Islamic teachings and rules are contained in them, such as all of the specifications of 
° See al-Suyüti, al-Itgan, 1/26-27; 'Abd al-Razzaq Ahmad, al-Makki wa%Madani 1/35-42. 
s See Abu Ammaar Yasir Qadhi, An Introduction, pp. 107-122. 
6 See al-Suyüti, al-Itgan, 1/26; al-Zarkashi, al-Burh5n, 1/187; William Muir, The Qur'an, p. 134. 
7 Al-Bukhari, Sahih al-Bukhari, 8/104. 
8 The Holy Qur'an ETMC, 4: 88. It should be noted that the edition used in this study is the large 
translation issued by the King Fahad Holy Qur'an printing complex, in Medina, 1990, entitled "The 
Holy Qur'an; English Translation of the Meanings and Commentary". This will be referred to as 
The Holy Qur'an ETMC. 
9 See al-Bukhari, Sahih al-Bukhari, 8/104; Mujahid, Tafsir Mujähid, 1/268; Ibn Kathir, Tafsir al- 
Qur'än al-`Azim, 1/467. 
10 See 'Adil Abn al 'Ula, Khasa'is al-Suwar, pp. 39-44; Fahd al-Rümi, Khasa'is al-Qur'an, p. 149; `Abd 
al-Razzaq Ahmad, al-Makki wa al-Madani, 1/161-174; Abu Ammaar, An Introduction, p. 102; Neal 
Robinson, Discovering the Qur'an: A Contemporary Approach to a Veiled Text, pp. 125-223; 
Hussein Abdul-Raof, The Qur'an. In: Oliver Leaman(ed). The Quran: an Encyclopedia, pp. 220- 
225. 
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Islamic worship, for example the hajj and Ramadan fasting, as well as the rules concerning 
the family, trade and money lending. 
The chapters revealed in Mecca, however, are often distinguished by their use of 
threatening and strong language, since the discourse is aimed at a community of non- 
believers. " 
Also, each chapter that has a sajda (prostration)" is known to be a Meccan one. 13 
- Every chapter that contains the term `al-Munäfiqürf (Hypocrites) is a Medinan one, 
except Sürat al `Ankabüt. '4 It is known that `hypocrisy' appeared in Medina during the 
growth of the power of Islam. Those groups who resented the rule of the Prophet in 
Medina could not afford to express their dissent openly due to the power of the Muslim 
community, so some of them pretended to agree with the Prophet out of fear for their lives, 
while plotting against Islam and the Muslims. Thus it is noticeable that the Medinan 
chapters sometimes refer to that phenomenon. 15 
- Every chapter that contains a Commandment for jihäd (holy war) is a Medinan one. 
Jihäd became an obligation only after the hijra to Medina, because when the Muslims were 
in Mecca, they were an oppressed minority and there was no mention of jihäd during that 
time. " 
- Chapters that contain the phrase `0 you, who believe' are usually Medinan, while all 
those that contain the phrase `0 mankind' are Meccan. This is because the discourse in the 
Medinan chapters focuses mostly on the idea that a community should live under one 
paradigm and needs to be taught about its religious affairs and the organization of a 
" See al-Zarkashi, al-Burhan, 1/188; °Abd al-Razzäq Ahmad, al-Makki wa'-Madani1/163. 
'Z Sajda (prostration) is an act of submission performed while reciting the Qur'an. In the Qur'an, 
there are 10 places where prostration is required, though Islamic jurists differ on whether the 
prostration is obligatory or a Sunna (recommended customary practice). See al-Bukhari, Sahib al- 
Bukhari, Bab Sujüd al-Qur'an, 2/50; Ibn I; Iajar, Fath al-Bari, 2/441; Abü Dä'iid, Sunan Abü 
Da'üd 
(Mawsiicat al-Hadith), No: 1401-1415, p. 1327. 
" See al-Suyü i, aiJtgan, 1/54; 'Abd al-Razzäq Ahmad, al-Makki wa7-Madan! , 1/163. Al-Zarkashi, al-Burhan, 1/188. 
15 °Abd al-Razzäq Ahmad, al-Makki wä7-Madani, 1/163-167; and see Farid Esack, The Qur'an: A 
Short Introduction, pp. 47-48. 
16 See Ibn Hajar, Fath al-Bari, 6/2-46. 
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distinct way of life. However, in Mecca, the discourse was directed to people who did not 
yet believe in the guidance of the new religion. " 
2.1.1.2. The linguistic characteristics of the Medinan revelation 
In terms of wording and phrases, the Medinan revelation is characterized by the following: 
- Most of the chapters and verses are lengthy in comparison with the Meccan chapters and 
verses. 18 
- The scholars of the Qur'än realised that some of the discourse in the Medinan verses was 
explanatory and that the arguments were full of logical proofs because they were 
concerned with the followers of the two holy books, that is, the Jews and the Christians. 
However, when the verses concerned the hypocrites, the style of language became more 
powerful and threatening. 19 
2.1.1.3. The objectives of the'Medinan chapters 
The main objectives of the Medinan revelation are as follows: 
- It explains and classifies the general facts and details about Islamic legislation, the 
worship and duties of Muslims towards their Lord; it also gives guidance on dealings and 
relationships, and explains the principles of punishment 20 
- It informs the Prophet about the social dynamics and developments in Medina as it 
clarifies the situation and the positions of the different social groupings, and warns of 
danger from them. 21 
- It sets out and explains the rules and legislation concerning jihad, and the wisdom behind 
its legislation 22 
" See al-Suynti, a1-Itgän, 1/53-54; al-Zarkashi, al-Burhän, 1/188-191; Ibn Kathir, Fadä'il al-Qur'än, 
pp. 11-12; Fahd al-Rnmi, Khasäis al-Qur'än, p. 147; 'Abd al-Razzäg Ahmad, al-Makki wal-Madani, 
1/161-167. 
'$ For example Sürat al-Baqarah, Al-`Imrän and an-Nisä', compared with Srirat Quraysh, al-Masad 
and al-Humaza. 
19 See `Adil Abn al-`U1ä, Khasä'is al-Suwar, pp. 39-44; Fahd al-Rnmi, Khasä'is al-Qur'än, p. 149; °Abd 
al-Razzäg Ahmad, al-Makki wal-Madani, 1/171; Nnr al-Din °Atar, Ulüm al-Qur'än, p. 68. 20 See Muhammad al -Madan!, al-Mujtamla al-Mithäli kamä Tunazimuh Svrat An-Nisä ; p. 6; 'Abd 
al-Razzäg Ahmad, al-Makki wal Madani, 1/159. 
Z' See The hioly Qur'än, Sürat al-Ahzäb and al-Munäfiqün. 
zz See Ibn Hajar, Fath al-Bari, 6/2-146. 
19 
- It calls or invites the People of the Book (Ahl al-Kitäb) to Islam, and establishes the 
evidence to counter their doubts as to the authenticity of the Prophet Muliammad's 
mission as a messenger of God. Z' 
2.1.1.4. The objectives of the Meccan revelation 
As for the chapters revealed in Mecca, their main objectives are: 
-To establish the fundamentals of faith, and to call all humankind to monotheism, referring 
to the prophets in order to highlight how previous nations responded to their messengers 
from God and how God punished those who refused to obey his commands. The Meccan 
revelation also encourages the implementing of fundamental morals and values, such as 
charity, faithfulness, kinship ties, and the avoidance of greed and envy in dealing with 
others. 4 
2.1.1.5. Examples from the Medinan revelation 
The Medinan chapters that confirm the above objectives and themes include the following: 
Surat al-Bagarah (the second chapter) is the longest chapter of the Qur'an. The majority of 
the verses are concerned with the principles of legislation regarding worship, general 
dealings, marriage and divorce. Though the main focus of the chapter is the details of 
Islamic legislation, it also deals with issues such as faith and monotheism, and mentions the 
start of the creation of mankind. Z" 
SüratAl `Imran (the third chapter) also includes various pieces of Islamic legislation which 
were not imposed until after the Muslim community was established, such as the hajj and 
jihad. The chapter also discusses the battles of Badr, Uhud and Hamra al-Asad, and the 
important economic concept of riba (interest). However, the subject that dominates the 
greater part of the chapter is the confirmation of the existence of Allah, his right to 
ss See Abü Shahba, al-Madkhal li-Dirasät al-Qur'än, pp. 231-232; °Adil Abii al=U15, Khasä'is al- 
Suwar, pp. 45-47; Fahd al-RUmi, Khasä'is al-Qur'än, p. 148; °Abd al-Razzäg Ahmad, al--Makki wa 1 
Madani, 1/171-174; Niir al-Din `Atar, °UIi7m al-Qur'än, p. 68. 
24 See al-Suyuti, al-Itgän, 1/53-54; al-Zarkashi, al-Burhän, 1/189; Ahmad Badawi, Khasäis al- 
Suwar al-Makkiyya, pp. 49-59; °Abd al-Razzäg Abmad, al-Makki wal-Madani, 1/159-174. 
25 See The HolyQur'än, chapter 2; al-Bukhäri, Sahib al-Bukhäri, Kitäb al-Tafsir, al-Tabari, Tafsiral- 
Tabari, v. 1-4; Mujähid, TafsirMujähid, 1/69-119; Ibn Kathir, Tafsir, 1/47-300; al-Wähidi, Asbäb al- 
Nuzil, p. 13; °Abd al-Razzäg Abmad, al-Makki wal-Madani, 1/369-380. 
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lordship and his entitlement to be worshiped alone 26 The issue of faith is not as central as 
in the Meccan chapters, however, since there it was a fundamental pillar, here it is simply a 
reminder. 27 
Surat an-Nisä (chapter 4) expounds in detail the guiding principles of Islamic society. 
Thus, the chapter begins with the smallest social unit, the family, and ends with the largest, 
the nation, which rests on Islamic solidarity rather than on a geographical or ethnic 
domain. Indeed, both of these are considered as anomalies to the Islamic nation. 28 
Surat al-M5'idah (chapter 5) is one of the last chapters to be revealed. It discusses two of 
the most important matters dealt with in the Medinan revelation, which are: 
Firstly: Legislation to organize Muslim affairs, which relates to matters concerning their 
interaction and relationship with those with whom they associate. 
Secondly: Arguments backed up by evidence to demonstrate the truth about Islam and its 
authenticity, and to nullify the arguments made by the People of the Book attempting to 
prove that Mubammad's mission could not be genuine. 29 Ibn Taymiyya comments: `It is the 
Sura in the Qur'än which contains most of the sections on the legislation of permissions, 
bans, commands, and prohibitions'. 3o 
Surat al-Anfäl addresses some issues related to war, which arose as a result of the battle of 
Badr. It contains more war-related legislation and advises Muslims regarding how they 
should act amongst themselves and towards the enemy. 
It does not stop at the call and encouragement to. häd, but explains to the believers how 
to take the necessary precautions and behave in combat, such as showing steadfastness and 
discipline when meeting the enemy, listening to and obeying the leadership's commands, 
26 Se, The Holy Qur'an, chapter 3; al-Bukhäri, Sahih al-Bukhari, Kitab al-Tafsir, al-Tabari, Tafsir al- 
Tabari, vol. 5,6; Mujähid, Tafsir Mujahid, 1/121-141; Ibn Kathir, Tafsir, 1/307-394; al-Baydäwi, 
Anwaral-Tanzil, 1/148-198; °Abd al-Razzäg Ahmad, al-Makki wal Madani, 1/381-397. 
27 °Abd al-Razzäg Ahmad, al-Makki wa 7-Madani, 1/383. 
28 See The Holy Quran, chapter 4; al-Bukhäri, Sahih al-Bukhäri, Kitäb al-Tafsir, al-Tabari, Tafsir 
al-Tabari, vol. 9; Mujähid, TafsirMujahid, 1/143; Ibn Kathir, Tafsir, 1/395-522; al-Baydäwi, Anwar 
al-Tanzil, 1/199; Sayyid Qutb, F'i Zilal al-Qur'an, 2/793; Muhammad al-Madani, al-Mujtam°a al- 
Mithali, the whole book; °Abd al-Razzäg Abmad, al-Makki wa 7-Madani, 1/399 -410. 29 See The Holy Qur'an, chapter 5; al-Bukhäri, Sahib al-Bukhari, Kitab al-Tafsir, al-Tabari, Tafsir al- 
Tabari, vol. 11; Mujähid, Tafsir Mujahid, 1/183-210; Ibn Kathir, Tafsir, 2/5-110; 'Abd al-Razzäq 
Ahmad, al-Makki wa 7-Madani, 1/412-424. 
so Ibn Taymiyyah, Majmr-r° al-Fatawa, 15/448. 
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and avoiding internal disputes and differences, which the Qur'än considers to be causes of 
failure. " 
Surat at-Tawba is mainly concerned with the battle of Tabük, which took place in the 
month of Rajab in the ninth year after the hijra (630 AD), 32 and also discusses the battle of 
Hunayn, which took place during the month of Shawwal in the eighth year after the hijra 
(629 AD). 33 This chapter deals at length with the hypocrites, highlighting the seriousness 
of this issue to the Islamic community, which was then embarking on a series of wars. 
Thus, in that chapter, there is a clarification of Alläh's command regarding how Muslims 
should deal with non-believers and the People of the Book. 34 
2.1.1.6. The references to Medina in the Holy Qur an 
Medina is mentioned in the Qur'än in five different places; one of these references gives it 
the name Yathrib, which was the name of the town before the Prophet migrated there (ýº, 
ly*jl3 ý$J Elsa'i ý,, y JAI l. ý j ý, gi. uäs, 
l3ý ! l9) `Behold! A party among them said: Ye men of 
Yathrib! Ye cannot stand ( the attack) therefore go back! '. 35 
The second reference is (31-i º Iý I'ýýa äý; ýlº JAI -s &J4L. LEI r j) `Certain 
of the desert Arabs among you are Hypocrites, As well as among Medinan folk: they are 
obstinate in hypocrisy' 36 This verse refers to those who defected from the battle of Tabilk. 37 
Those who did not obey the call to war came to be known as hypocrites, a name that 
describes the state of their faith in God and in the Prophet's message. Many of them were 
31 See The Holy Qur'an, chapter 8; al-Bukhäri, Sahih al-Bukhäri, Kitab al-Tafsir, al-Tabari, Tafsir 
al-Tabari, 13/361; Mujähid, Tafsir Mujähid; Ibn Hishäm, al-Sirah al-Nabawiyyah, 2/270; Ibn 
Kathir, Tafsir, v. 2; 'Abd al-Razzäq Ahmad, al-Makki wal-Madani, 1/426-433; S. Abul A°lä 
Maudndi, The Meaning of the Qurän, 4/105-153. 
32 See Ibn Hishäm, al-Sira al-Nabawiyyah, 4/141. 
33 See al-Ya, gnbi, Tarikh al-Ya qubi, p. 40; Netton, A Popular Dictionary, p. 107. 
31 See The Holy Qurän, chapter 9; al-Bukhäri, Sahih al-Bukhara Kitab al-Tafsir, 4/1623-6/2749; 
al-Tabari, Tafsir al-Tabari, v. 14; Mujähid, Tafsir Mujähid; Ibn Kathir, Tafsir, v. 2; Abd al-Razzäq 
Ahmad, al-Makki wa'l-Madani, 1/435-444. 
35 The Holy Qur'an ETMC, 33: 13, and see al-Bukhäri, Sahib al-Bukhara, Kitab al-Tafsir, 4/1623- 
6/2749; Ibn Kathir, Tafsir, 3/404; Ibn al-°Arabi, Tafsir al-Qur'an, 2/284. 
36 The Holy Qur'an ETMC, 9: 101. 
37 When the Prophet heard that the Byzantines and the Arab Christians wanted to attack the 
Muslims, he decided to fight them in Tabilk, which is a city between Medina and Jordan, 778km 
from Medina. For more details see Ibn Hishäm, al-Sira al-Nabawiyyah, 4/141; al-Balädhuri, Futuh 
al-Buldan, p. 79; al-Tabari, Tärikh al-Rusul wa al-Mululc, 4/93; Ibn Sa°d, al-Tabagat al-Kubra, 
2/125; Ibn Kathir, al-Bidaya wa al-Nihaya, 3/5; Ibn al-Athir, al-Kamil, 2/276; Yaqut al-IIamawi, 
Mu jam al-Buldän, 2/17. 
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people whom the new power structure had affected negatively, such as °Abdulläh b. Abi 
Salül, chief of the hypocrites. cAbdulläh had been expecting to become leader of the 
Medinan, which failed to occur due to the changing political situation heralded by the 
leadership of the Prophet Muhammad and his migrant followers. 38 
The third reference occurs in verse 120 of Svratat-Tawba (chapter 9): (crýs`ýýI JA V c: uL- 
ai, l cJ'-i LD L iii JI ý)A ý. ql'-) `It was not fitting for the people of Medina and the 
Bedouin Arabs of the neighborhood to stay behind Alläh's Messenger' and the fourth in 
verse 60, chapter 33 (per Jý Äe11 v; &j4jJj u jAýa-+sý ý9 cyýJlý ý ; 1ý]º VA eJ cyJ) 
`Truly, if the Hypocrites, and those in whose hearts is a disease, and those who stir up 
sedition in al-Madinah, desist not ...,. 
39 The reference is to the same people who excused 
themselves from obeying the aforementioned call to war by the Prophet. It is related that 
this party made their apologies to the Prophet regarding what they had done, and so the 
verse revealed a kind of retribution for them 40 The sixth concerns the story of those 
hypocrites who made a small incursion upon some of the Arab tribes and were accused of 
killing one of the Prophet's tax collectors . 
41 As the Muslim army halted to let their camels 
and horses drink, an argument arose over the water source. Then the chief of the 
hypocrites, angry at the way he had been treated during the jostling, threatened that when 
they got back to Medina, they would turn the powerful into the powerless, by which he 
meant the Prophet and his migrants (JiSl L. &:,, o jLyl wýs, J Z4- J L, 11 t: j cyJ ýJ'Jy-4) 'They 
say, if we return to Medina, surely the more honourable (element) will expel from there the 
meaner' 42 
When the news reached the Prophet, an enquiry was held into the fight and the man 
denied having made such a threat. Thus the verse revealed that the accusations made 
against him were true. When his son, who was among the believers, heard the verse, he 
'$ Al-Bukhäri, Sahib al-Bukhari, Kitab al-Tafsir, 4/1623-6/2749; al-Tabari, Tafsir al-Tabari, 4/214; 
Mujähid, Tafsir Mujähid, 1/286; Ibn Kathir, Tafsir, 1/395-522; al-Baydäwi, Anwar al-Tanzil, 1/411; 
Ibn al 'Arabi, Tafsir al-Qur'an, 1/504. 
39 The Holy Qur'an ETMC, 9: 120, and 33: 60. 
4o Al-Bukhdri, Sahih al-Bukhari, Kitab al-Tafsir, 4/1623-6/2749; al-Tabari, Tafsir al-Tabari, 6/226; 
Mujähid, Tafsir Mujähid, 2/518; Ibn Kathir, Tafsir, 3/442; Ibn al `Arabi, Tafsir al-Qur'an, 2/295. 
4' This skirmish is called Ghazwat Banü al-Mustaliq and took place in 5/626. See Ibn Hishäm, a]- 
Sirah al-Nabawiyyah, 3/263; al-Tabari, Tärikh al-Rusul wa al-Muläly 8/320; al-Suynri, al-Dur al- 
Manthdr, 8/177. 
42 The Holy Qur'an ETMC, 63: 8. 
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offered to execute his father, but the Prophet forbade him to do so and instead asked him 
to remain dutiful to his father. 43 
2.1.2. Medina in the hadith literature 
Medina is mentioned in numerous 1iadith in order to emphasise its sanctity and high status 
among the Muslims. These references attracted the interest of Islamic scholars, who 
devoted great efforts to their study. Indeed this topic occupies a central place in many 
famous works on the Prophet's liadith, and the topic of Medina's position in the Prophet's 
legacy also aroused great interest, as is evident from the huge amount of writings on this 
subject 44 
Different themes occur in these a1i dith. For example, many delineate the territory of 
Medina and describe it as a sacred place, as in the Prophet's comment `Medina is sacred 
from that hill to that hill. Thus, despite the interpreters' differences as to what exactly `that 
hill and that hill' means, there was no difference of opinion as to the sanctity of the 
immediate territory of Medina. 45 Moreover, the sanctity of Medina transcended the human 
dimension to include its wildlife and plants. Indeed, the Prophet needed to give Medina the 
same status as Mecca. He said: `Abraham consecrated Mecca and prayed to God for its 
inhabitants, and I consecrated Medina as Abraham consecrated Mecca and I prayed to 
Alläh about its sä and mudd [measures of volume]46 twice as Abraham did for Mecca' . 
47 
He was referring to verse 126 of chapter 2, where Abraham is quoted to have said ( Jt9 :b 
"I),, a 4-61 jjj i .*L& lyA , JAI ejA IyI )`My Lord, make this a City [Mecca] of peace, 
and feed its people with fruits'. 48 
43 Al-Bukhäri, Sahib al-Bukhäri, Kitäb al-Tafsir, 4/1623-6/2749; Ibn Hishäm, al-Sirah a]- 
Nabawiyyah, 3/263; al-Tabari, Tafsir al-Tabari, 28/68; Ibn Kathir, al-Bidäya wa al-Nihäya, 4/158. 
44 See al-Mufadal al-Janady (d. 308/921), Fadä'il al-Madina; Khalil Mula Khärir, Fadä'il al-Madina; 
cAbdulfatäh Badr, Fadä'il Sayydata]-Puldän. 
45 Al-Bukhad, Sahib al-Bukhäri, 2/21; Muslim, Sahib Muslim (Mawsu at al-Hadith), p. 904; Abü 
D5'i3d, Sunan Abü Dä'i d, 2/81; Ibn Hajar, Fath al-Bäri, 4/65; Ibn Zabäla and al-Samhiidi gives 
more details about this hadith see Sal5b Saläma, Akhbär al-Madina, pp. 189-192; al-Samhiidi, 
Wafa' al-Wa[; 1/60. 
46 A mudd is a volume roughly equal to 18 litres, and a sä' is equal to 4 mudds and is the central 
measure in Islamic jurisprudence. See al-Fayriiz Abädi, al-Qämüs al-Muhit, p. 955. 
47 See Muslim, Sahih Muslim, (Mawsillat al-Hadith), No: 3313, p. 904; Ahmad b. I Ianbal, Musnad 
Ahmad b. Hanbal, 5/363. 
48 The Holy Quran ETMC, 2: 126. 
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Indeed, the parallel with Mecca is often found in the hadith literature. It is related that the 
Prophet said: `Oh Allah, Abraham made Mecca a lharam [a sacrosanct territory], and I will 
make what is between the two tracts of the black stones in Medina a haram'. a9 
As mentioned above, the sanctity of Medina included its trees and wildlife. When the 
Muslims overreacted by cutting down the palm trees of the Banu al-Na4ir, 50 before the 
latter were expelled from the city, 51 the Prophet was displeased, and those who had 
committed the offence felt guilty until the revelation of the verse that excused the deed as 
a fait accompli that God had already ordained. It was also stated that Abu Hurayrä said, 
`Had I seen a gazelle in Medina, I would have left it to graze and would not have 
frightened it'. 52 
Likewise, the Prophet intended to encourage his followers to put their faith in the growing 
community and to give them a sense of identity. Thus, there was an emphasis on the status 
of Medina. It is related that he said: `I was ordered to a town which will eat up towns. 
They used to say Yathrib'53 but it is al-Madina. That town removes the bad people from it 
like the blacksmith's furnace removes impurities from the iron'. 
He said also, `O Allah! Bless them in their weights, and bless them in their sä and mudd'. 55 
He meant the people of Medina. 
Abu Hurayrä reports another occasion when the Prophet asked God to bless the city: 
`When people saw the first fruits of the season, they brought them to the Messenger of 
Allah, may Allah bless him and grant him peace. He took them and prayed, `O Allah! Bless 
us in our fruits, bless us in our city, bless us in our ca and bless us in our mudd. 0 Allah! 
Abraham is your slave, your khalil [intimate frend] and your Prophet. I am your slave and 
your Prophet. He prayed to you for Mecca. I pray to you for Medina, for the like of what 
He prayed to you for Mecca, and indeed for twice as mush'. Then he called the smallest 
"Muslim, Sahib Muslim, Bäb Fad] al-Madina, 2/991, Sal5b Saläma, Akhbär al-Madina, p. 188. 
so One of three major Jewish clans in Medina. see Netton, 
A Popular Dictionary, p. 188. 
51 See Ibn I-lajar, Fath al-Bari, 7/331; Muhammad Shurräb, al-Madina, 1/155-156. 
sz AI-Bukhäri, Sahib al-Bukhäri, (Mawsü`at al-Hadith) No: 1873, p. 146; Muslim, Sahib Muslim, No: 
3333, p. 906; Ibn Ilajar, Fath al-Bari, 4/65; al-Samhndi, Wes' al Wfä, 1/89. 
53 Medina, or part of it, was known as Yathrib before the emigration. The original name became 
increasingly unpopular after the hijra and Medina came to be the preferred name. 
54 See Malik b. Anas, al-Muwatta , 3/889; al-Janady, Fadä'il al-Madina, p. 31; Ibn Shabba, Tarikh al- 
Madina, 1/165. 
ss See Malik b. Anas, al-Muwatta , 3/889; also the Prophet's prayer was mentioned in many ab5dith 
in Sahib al-Bukhäri, 3/1059, 
Sahib Muslim, 2/993; Ibn Hajar, Fath al-Bari, 4/65-80. 
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child he saw and gave him the fruits'. 56 This reference to Mecca shows that it had been 
hard for the Prophet and his followers to leave Mecca, their hometown; the migration had 
created an emotional void in many of them and an overwhelming sense of homesickness, as 
is evident from the following narration. °E1'isha said, `When the Messenger of Allah came 
to Medina (from Mecca), Abü Bakr and Bilal caught an infectious fever. Once I visited 
them and said, `Father, how are you? Bilal, how are you? " Abü Bakr replied, "Every man is 
struck down among his people in the morning - death is nearer to him than the strap of his 
sandal". At that time Bilal was starting to recover; he raised his voice and spoke in a 
nostalgic tone, looking forward to returning to his home in Mecca: "Would that I knew 
whether I will again spend a night in the valley of Mecca, smelling the aromatic herbs of 
Idhkhir and Jalil around me. Will I go one day to the waters of Majinna? Will the 
mountains of Shama and Tufail appear to me? " '. 57 cE1'isha continued, `I went to the 
Prophet, and informed him of that. He said, "0 Allah! Make us love Medina as much as we 
loved Mecca or even more, make it sound and bless us in our sä` and mudd " '. 58 
The Prophet expressed the deep feelings he held for Mecca on several occasions. Firstly, 
when he said: `Oh Allah, send your curse on Shaybah b. Rabicah, cUtbah b. Rabicah and 
Umayya b. Khalf as they caused us to flee our land to that of the epidemic (plague)'. He 
then asked God to lift the epidemic from Medina: `O Allah, remove its fever [from 
Medina] and put it in al-Juhfa'. 59 
The Prophet continued to instil love for this new centre into his followers. He said, `There 
are angels at the entries of Medina, and neither plague nor the dajjäF° will enter it'. 61 The 
Prophet also said, `Yemen will be conquered and the people will be attracted to it, taking 
their families and whoever obeys them. Medina would have been better for them, had they 
but known. Al-Sham will be conquered and the people will be attracted to it, taking their 
s6 Mälik b. Arras, al-Muwatta; 3/890; al-Samhüdi, Wafä'al-Walä; 1/28. 
Idhkhir, Jalil, Majinna, Shämä and Tufail were names of places in Mecca. See Yagüt al-Hamawi, 
Mu jam al-Buldän, 3/315 and 5/59. 
sa See al-Bukhäri, Sahib al-Bukhäri 2/22; Muslim, Sahib Muslim, (Mawsü`at al-Hadith), p. 905; 
Abü DEW, Sunan, 2/82; Ibn Hajar, Fatly al-Bari, 4/78-80; al-Samhüdi, Wafä 1/60. 
s' Mälik b. Arras, al-Muwatta, 3/890, al-Samhüdi, Wafä'al-Wafä, 1/52. 
60 The word derives from Syriac and means 'the Charlatan'. It is often translated to signify an 
Islamic 'anti-Christ'. He will arrive on earth during the last days, of which he himself will be a 
major sign. He will preside over forty years (or forty days) of injustice and licence, after which Jesus 
will destroy him and the entire world will convert to Islam. (Netton, A Popular Dictionary, p. 66). 
6' Al-Samhüdi, WaII'al-Wafä; 1/61. 
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families and whoever obeys them. Medina would have been better for them, had they but 
known. Iraq will be conquered and the people will be attracted to it, taking their families 
and whoever obeys them. Medina would have been better for them, had they but known'. 62 
2.2. The battles that took place near to and in Medina and their significance 
Months passed following the Prophet's hijra to Medina before Allah gave the Muslims 
permission to fight, then the following verse was revealed: (ºj l1 tDs4ý c: r: + l c: º) ' To 
those against whom war is made, Permission is given (to fight), because they are 
wronged'. 63 This. is the first verse that was revealed on fighting (qitdo. Some exegetes 
interpreted this as permission for them to fight those who fought them, since the Qur'an 
says: (? S3_44 c}+: Lt bº c. I,: º. s. Uj) (`Fight in the cause of Allah, those who fight you'). 64 
They were then commanded to fight by the divine utterance: `dtvs ut6, I j-) :, º) `Go 
ye forth, (whether equipped) lightly or heavily, and strive... '. 65 
Religious scholars and historians differ in opinion over the number of military expeditions 
(ghazawät sing. ghazwa) and raiding parties (saräya, sing. sariyya) which set off from 
Medina. Al-Bukhari reports that there were nineteen expeditions, 66 while Ibn Hisham 
relates with a sound chain of transmission that there were twenty seven expeditions 67 
According to Ibn Sacad there were twenty-seven'68 and others say there were twenty-four. 69 
As for the scouting missions and raiding parties, Ibn Ishaq considers there to have been 
thirty-six, whilst al-Wagidi counts forty-eight and others say fifty-six. 70 Their differing 
opinions over the number of raiding parties relates to what is understood by `sariyya', as 
perhaps some of them counted one man being sent by the Prophet on a secret mission, 
whilst some may not have. 
62 Mälik b. Anas, al-Muwatta, 3/889, and for more details about Medina in the hadith, see Sahih al- 
Bukhiri, 2/20-23; Sahih Muslim, (Mawsiar al-Iiadith), Bab Fadl al-Madina, p. 904-905*; Sunan 
Abv Dä'vd, 2/80, Ibn I-lajar, Fath al-Bäri, 4/65-80. 
63 The Holy Qur'in ETMC, 22/39. 
64 The Holy Qur'in ETMC, 2/190. 
65 The Holy Qur'in ETMC, 9/41. 
66 Al-Bukhäri, Sahib al-Bukhiri: Kitib al-Maghizi, 4/1453; and see Muslim, Sahib Muslim: Bib 
'Adad Ghazawit al-Naby, 3/1447. 
67 Ibn Hishäm, al-Sira al-Nabawiyya, 2/608-609. 
68 Ibn Sacad, al-Tabagät al-Kubri, 2/5-6. 
69 See al-Tabari, Tirikh, 2/11; Ibn Kathir, al-Bidiya wa al-Nihiya, 3/234-242; Muhammad 
Shunäb, al Madina, 1/129. 
70 See Ibn Hajar, Fath a]-B& I, 8/283. 
27 
Although the expeditions and raiding parties are considered part of the history of Medina, 
historians have written about them in al-Sira al-Nabawiyya or the Prophet's biography. 
They are part of Medina's history because they set off from Medina with men from the 
city's populace and with war materials prepared in Medina. The horses and camels which 
were made ready for jihad were reared by the Muslims on Medinan land, since the Prophet 
had established the pima (protected area) of al-Nagic for these animals. Whenever 
economic life in Medina was good, the army was well equipped, and the Prophet and his 
Companions in Medina lived in a constant state of jihad. If the Prophet and his 
Companions were not on a raid or an expedition, they would be preparing for a raid or an 
expedition, and this is shown by the correlation between the Prophet's Sunna and fiqh and 
the events of expeditions and raids, since there are many alhädith and abkam which report 
on the subject of raids and expeditions, for example: the Chapter on the Fear Prayer, the 
Book of Shortening the Prayer, the Book of Jihad, the Book of Juzya, the hadith al-Ifk 
story, tayammum, mut`a marriage, the °umra, muzära'a etc. 
Given this strong link between the history of Medina in the time of the Prophet and the 
military expeditions and raiding parties, three of the largest military expeditions will be 
discussed: Badr, Uhud and al-Khandaq (the Trench), as will their connection with the 
history of Medina. 
2.2.1. The Battle of Badr (2/624)" 
Since the main reason for the Prophet's migration to Medina had been the severe pressures 
that the Quraysh tribe of Mecca put on him and his followers, 72 it was not surprising that 
the Muslims took the opportunity to retaliate. Medina's geographical position straddled the 
71 See the Holy Qur'an ETMC 8: 5-19,41-45,49-50,67; al-Bukhäri, Sahih al-Bukhari, 4/1435-1458; 
Muslim, Sahih Muslim, 3/1403. Badr is the site of a number of wells, and is located between Mecca 
and Medina; it is about 150 km from Medina. See Yägnt al-Ilamawi, Mu jam al-Buldan 1/357. The 
battle of Badr took place on the 17`h of Ramadan, 2 AH (15th of March 624 AD); see al-Yacgübi, 
Tarikh al-Ya girbi, p. 29; Balgis al-Ruzaygi, al-Islam if al-Madina, pp. 200-214; Nawäf al-Fughom, 
Factors in the Spiritual Preparation and Motivation of Muslim Armies, p. 41; Ibn Hishäm, al-Sira al- 
Nabawiyyah, 1/258-262; Ibn al-Athir, al-Kamil, 2/116-136; Ibn Kathir, al-Bidäya wa al-Nihaya, 
3/39-138; °Abd al-Bäsit Badr, al-Tarikh al-Sh5mil, 1/158-164; Hugh Kennedy, The Prophet and the 
Age of the Caliphates, pp. 35-36; Margoliouth, Mohammed and the Rise of Islam, pp. 234-274; S. 
Athar Husain, The Glorious Caliphate, pp. 15-16; Montgomery Watt, Muhammad, pp. 119-126. 
'Z See Ibn Hishäm, al-Sira al-Nabawiyyah, 1/262; Ibn Kathir, al-Bidaya wa al-Nihaya, 3/39-138. 
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main Meccan trade route to Syria. 73 Thus, when the Meccan migrant Muslims in Medina 
heard that Mecca's trade caravan was approaching, they decided to obstruct its path and 
take the goods as booty in retaliation for the Quraysh's confiscation of their property in 
Mecca. Moreover, they decided to mount an economic blockade of Mecca by disrupting its 
main trade route and thus force it to recognize the growing Muslim community. The 
Prophet also intended to highlight the power of the new Islamic centre in Medina, so that 
it might serve as an incentive to the other Arab tribes to ally with him. 74 However, when 
Abü Sufyan, the leader of the caravan, discovered the intention of the Muslims he 
responded quickly by diverting the caravan route, taking it close to the Red Sea. More 
importantly, he sent news to Mecca to tell the Muslims' enemies about the new 
developments. 75 Thus, while the Muslims were preparing themselves for a small venture, 
the news came to the Prophet that the Meccans were assembling a massive military force 
to attack him. 76 The Muslims now made hasty preparations for battle. 
Since the initial contract between the Prophet and the Medinans was that they would 
defend him in case of aggression against him while he was in Medina, he had to consult 
them anew about their readiness to go to war. Both the migrant Muslims and the 
Medinans agreed to confront the Meccans. 77 However, the battle was, ultimately, won 
through the efforts of the Muslims, who numbered just over three hundred while the 
Meccan army was composed of almost a thousand men. As the Qur'an puts it: (-ý sl, 
äSý: loll VavYlý ä'il'ýýS')ý. ýU( ýS, sSý j1( ). JJ, s"53 C)_9 .,,? SL ALIIj t3äJ. ir'-'J,, }t-u Al 
Aloe Uc &}u,.. w; Mi L j. o L. sYIc "-LJ 1: A ýA_)_ cY° 9't'! I l9y ! Iý i1a°' cJý LO i' 
,ºy1 tA, a_, J, esl Lsy, VI) `Allah had helped you at Badr, 
when ye were Helpless: then fear Allah: thus may ye show your gratitude. Remember thou 
saidst to the Faithful: Is it not enough for you that Allah should help you with three 
thousand angels (specially) sent down? Yea, if ye remain firm, and act aright, even if the 
enemy should rush here on you in hot haste, your Lord would help you with five thousand 
angels clearly marked. Allah made it but a message of hope for you, and an assurance to 
" See Ibn Hishäm, al-Sira al-Nabawiyyah, 1/262; al-Ya, qübi, Tarikh al-Ya`qübi, p. 29; Shaban, 
Islamic History, p. 12. 
74 See Ahmad Shalabi, Mawsürat al-Tarikh al-Islämi, 1/297; Philip Hitti, History of the Arabs, 
p. 116. 
75 al-A°zami, The History of the Qur'anic Text, p. 32. 
76 See The Holy Qur'an, 8: 7. 
77 See al-Bukhäri, Sahih al-Bukhäri, (Mawsv`at al-Hadith), kitäb al-Maghäzi No. 3952, p. 323. 
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your hearts: (in any case) there is no victory except from Allah, the Exalted, the Wise', 78 
and (cß: 9- -. A i- -11-3 r-L- v3 PIl my-A tyý D, 
p , -s ý! )`Remember ye implored the 
assistance of your Lord, and he answered you: I will assist you with a thousand of the 
angels, ranks on ranks'. 79 
The battle had important consequences. Since the news of the Muslim victory spread all 
over Arabia, the tribes were compelled to recognize the new Muslim power. Indeed, more 
allies among the Arab tribes rallied to the Prophet following Badr. Moreover, in Medina, 
the victory tilted the balance of power away from the Jews towards the Muslims, with 
serious consequences for the Jews in the future. The Muslims also gained considerable 
wealth from the booty. Indeed, so significant was the battle that a whole Qur'anic chapter 
was revealed which contains important principles for Muslims about how to divide war 
booty, how to prepare for war and terrorize the enemy, how to deal with a surrendering 
enemy, and how to deal with war hostages. Moreover, the chapter went on to praise the 
believers for the sacrifices they had made in the name of God. These pillars still underlie 
Islamic literature 80 
The following are some of the battle's events connected with Medina: 
- The route from Medina to Badr began at Naqb al-Madina, and it is understood from 
the context of narratives that Naqb al-Madina was at the end of al `Anbariyya 
Street, near to the Hijaz railway station. The route then passed through Wadi al- 
cAgiq from the part which begins at Jisr cIrwa up to Abar All (Dhn al-Ilulayfa). 81 
- After the victory the Prophet dispatched two messengers to the people of Medina to 
bring them the good news. He sent cAbdullah b. Rawaha and Zayd b. Haritha. 
- There were those among the prisoners of Badr that knew how to read and write, 
and among these were some who had no money (to pay their ransoms), so it was 
settled that if they taught ten children of Medina to write they would be set free, 
and so many of the Ansar learned to write. 82 
711 The Holy Qur'än ETMC, 3: 123-126. 
79 The Holy Qur'än ETMC, 8: 9. 
80 See The Holy Quran, Sllrat al-Anfal; Ibn Hishäm, al-Sira al-Nabawiyyah, 2/211-270 and 3/5-20; 
Ibn Sad, al-Tabagät al-Kubrä, 2/8; Ibn Kathir, al-Bidäya wa al-Nihäya, 3/201; Kennedy, The 
Prophet and the Age of the Caliphates, p. 36; Montgomery Watt, Muhammad at Medina, pp. 10-15. 
See Ibn Kathir, al-Bidäya wa al-Nihäya, 3/247-261; Shurräb, al-Madina, 1/145. 
az AI-Haythami, Majma` al-Zawä'id, 6/83-92; Ibn al-Jawzi, al-Muntazim, 3/97-135. 
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- The first Eid al-Fitr celebrated by the Muslims in Medina was the Eid of Ramadan 
in which occurred the Battle of Badr, as fasting during Ramadan was prescribed in 
the second year of the hijra. 
- The Muslims at Badr numbered 317: 86 Muhajirun and 231 Ansär, 61 
from the 
Aws and 170 from the Khazraj. ß3 
Also bearing a strong connection to life in Medina is what is reported concerning the 
Prophet dispatching two scouts from Medina to the mushrikün (polytheists) to bring him 
news of his enemies. The two scouts were Basbas b. `Amrii and °Uday b. Abü al-Zaghbä' 
and were from the Juhayna tribe, allies of the AM5r. 89 This indicates that there were Arabs 
in Medina other than the Aws and the Khazraj, yet it is said that the Ansär were from 
among the predominant Aws and Khazraj tribes, as indeed most of them were. 
2.2.2. The Battle of Uliud (3/625) 8s 
It is well known among scholars that the battle occurred in Shawal during the third year of 
the hijra. Among its causes were: the desire of the Quraysh to avenge the killings at Badr, 
and their fear that the power of the Muslims would intensify and their influence would 
spread, particularly along the trade route. The coastal road which passed through the 
outskirts of Yanbu` had become unsafe for the Quraysh to use, due to the presence along it 
of the Prophet's allies, and when the Quraysh changed their trade route to the Najd road, 
it too became unsafe because the Prophet sent out scouting missions and raiding parties. 
So the Quraysh prepared for a further encounter with the Muslims. This time the Meccans 
took the initiative, and their army marched all the way to Medina, where they camped at 
the foot of Mount Uhud (a large hill outside the city). The Muslims were divided over 
their war strategy, whether to meet the enemy outside Medina or to let them venture into 
the narrow streets of the city itself and then use the advantage of their own knowledge of 
the place. Eventually, they decided to meet the enemy outside the city, which was contrary 
83 Ibn al-Athir, al-Kamil, 2/14-32. 
84 Ibn Salad, al-Tabagat al-Kubra, 2/24; Muhammad Abü Faris, al-Sira al-Nabawiyya, p. 293. 
ss For the main references to the battle, see The Holy Qur'an, 3: 121-122 and 152-171; Sahib al- 
Bukhiri, Bib Ghazwat Uhud, 4/346-348; Sahib Muslim, Bib Ghazwat Uhud, 3/1415-1417; Ibn 
Hajar, Fath al-Bari, 7/346-348; Ibn Hisham, al-Sira al-Nabawiyyah, 3/5-137; al-Wagidi, al- 
Maghazi, pp. 195-207; al-Tabari, TarikA 2/59; al-Khudari, al-Dawla al-Umawiyya, pp. 111-117; 
Muhammad Abü Faris, al-Sira al-Nabawiyya, pp. 320-348; and Ghazwat Uhud, the whole book; 
Balqis al-Ruzayqi, al-Islam fial-Madina, pp. 214-221; Kennedy, The Prophet, pp. 37-39. 
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to the opinion of the Prophet, and so the two armies met at the foot of Mount Uhud. 
Despite the Muslims' initial success in the battle, a mistake committed by a company of 
archers, who had been ordered to remain in place to protect the army from any surprise 
attack if the scattered enemy should regroup, caused an unexpected shift in fortunes, which 
resulted in victory for the Meccans and humiliation for the Muslims. 86 
The archers' disobedience created confusion in the Muslim ranks, and demoralised the 
Muslim combatants, who briefly abandoned the Prophet and some of his Companions to 
the encircling enemy, and he was injured. It is particularly interesting that the Qur'än 
encouraged the Prophet to forgive his followers for their mistakes and to keep consulting 
them in matters of common concern. ß7 For it was their opinion that had exposed the 
Muslim army outside the town, and the mistakes of some of them that had led to the 
ultimate defeat in the battle, due to their desire for worldly gain, represented by the booty 
carried by the Meccan army. 88 
The following are some of the battle's events connected with Medina: 
- The site in Medina where this battle took place was Jabal Ubud. 
- The Prophet prayed at his mosque in Medina and then headed north towards 
Ubud until he arrived at a place called al-Shaykhayn, 89 where he stopped and 
reviewed the troops, sending back those whom he found too young to fight. He 
then performed the Maghrib and `Isha prayers at this location. 
- The Prophet wanted to choose a spot for the Muslim army next to Jabal Uhud, but 
the Meccan army in front stood between him and the mountain, so the Muslims 
took another route to Ubud which passed through the lava-field (Iharra) and 
plantations of the Banii IIäritha, leaving the mushrikün army to the west. The 
Prophet arrived at the Jabal Ubud gorge at the mouth of the wadi and camped 
86 See Ibn Hishäm, al-Sira al-Nabawiyyah, 3/5-137; Ahmad Shalabi, Mawsü°at al-Tarikh al-Islam!, 
1/308-310; Akbar Shah, The History of Islam, 1/171-175. 
See The Holy Qur'an ETMC, 3: 152-159. 
88 See Ibn Hishäm, al-Sira al-Nabawiyyah 3/5-137; Ibn Saad, al-Tabagat, 2/28; Ibn Kathir, al-Bidaya 
wa al-Nihaya, 4/9-51. 
89 To pinpoint the location of al-Shaykhayn: it lies to the right as one heads in the direction of Jabal 
Uhud, around 2km before reaching the mountain. Nowadays the al-Mustaräh Mosque lies on the 
site, on the western corner of Sayyid al-Shuhadä' Street. 
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with his troops facing Medina and with his back to the mountain, so that the 
mushrikün army lay between the Muslims and Medina 90 
- When the Muslims lined up for battle, Jabal Uhud was behind them and they 
faced 
outwards towards Medina; to their left was Jabal cAynayn upon which fifty archers 
were positioned. Jabal cAynayn was south-east of the Muslim camp at a distance of 
approximately 150 metres from the Islamic army's location, which indicates that the 
archers were stationed at the southern foot of the mountain, guarding the breach 
through which it would have been possible for the enemy to sneak and surprise the 
Islamic army from behind. 91 
- It is apparent from the course of the battle that in the early stages the Muslims had 
the advantage over their enemies. When the mushrikün tried to advance towards 
the Muslim camp, the archers showered them with arrows and their right flank 
retreated. The Muslims rushed upon them with great force, sweeping through their 
ranks and they began to flee, leaving behind their weapons and equipment. The 
battle looked as though victory for the Muslims was certain; some of the Muslims 
began to gather the spoils and when some of the archers saw this they ran down, 
leaving their posts. Khalid b. al-Walid92 noticed that the Jabal was devoid of 
archers, and so he turned his cavalry towards the mountain, ascending it from the 
rear, surprising the remaining archers, who were very few in number, and killing 
them. He then rushed down from the mountain with his cavalry and overpowered 
the Muslims from behind, chaos spread throughout their ranks and many were 
martyred 93 
The day after the battle, the Prophet rode out with the troops who had been with him at 
Ubud to Hamr5' al-Arad, in order to show their strength and protect their city against a 
90 See Shurrab, al-Madina, 1/153; 'Abd al-Basit Badr, al-Tärikh al-Shämii 1/172-174. 
91 See Muhammad Abil Faris, al-Sira al-Nabawiyya, pp. 326-329. 
92 The famous Muhammadan general. He fought against the Muslims at Ubud and defeated the 
Muslim army. Afterwards Khälid embraced Islam and became one of its most powerful champions. 
See Hughes, A Dictionar y of Islam, p. 263. 
93 See al-Zuhri, al-Maghäzi al-Nabawiyya, p. 78; Muhammad Abü Faris, al-Sira al-Nabawiyya, 
pp. 330-337; Shurrab, al-Madina, 1/153-154; °Abd al-Bast Badr, al-Tärikh al-Shämii 1/175-179. 
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sudden reprisal from the mushrikün should they think to return and attack Medina. 
Hamrä al-Asad was 20 km to the south of Medina. 9a 
2.2.3. The Battle of the Trench (5/627) 95 
The Meccan leaders did not abandon their idea of getting rid of the Prophet Muhammad; 
they felt that Muhammad was not only a religious rival but also a threat to their cherished 
regional trade. Thus they accepted the Jewish idea to mount a decisive attack on 
Muhammad and the Muslims, which led to the Battle of the Trench. As for the Jews of 
Medina, parallels may be drawn between them and the Meccan elite: the Prophet was both 
a religious rival and an economic and political threat. 96 
The direct cause of this encounter was that a group of Jews (Banü al-Nadir), who had been 
ousted from Medina by the Prophet, made a visit to Mecca and convinced the Meccan elite 
to wage war against him. The Jewish leader (Hüyayy b. Akhtab) promised to support any 
effort made by the Meccans. After winning over the political elite in Mecca, they called on 
the leaders of one of the major tribes of Arabia, known as the Ghatafän, whom they also 
convinced that it would be to their advantage to go to war against Muhammad. And so a 
coalition of many tribes, headed by the Quraysh of Mecca and commanded by Abü Sufyän, 
marched towards Medina with a force of about ten thousand warriors. 
When the Prophet heard the news, he consulted with his followers about a strategy. A 
Persian follower called Salmän al-Färisi proposed that a trench be dug around the 
noethern perimeter of the city. This was accomplished with great effort, and when the 
coalition forces arrived, they chose to camp north of the town, beyond the trench it was 
almost impossible for their horses to leap across the trench. The Muslims, who numbered 
around three thousand, remained inside the trench, patrolling its weak points. At that 
juncture, the Prophet sought help from one of the Jewish clans of Medina, who had made 
a common defence agreement with the Prophet, but now they revoked their contract and 
94 Muhammad Faraj, al-, Abgariyya a1-`Askariyya H Ghazawät al-Rasil, pp. 383-390; Shurräb, al- 
Madina, 1/155; °Abd al-Bäsit Badr, al-Tärikh a1-Shämil, 1/181-184. 
9s It is sometimes called the Battle of al-Khandaq (the Trench) or the Battle of al-Alizäb (the 
Confederates), as in the Qur'än. See the whole Surat al-Ahzäb; al-Bukhäri, 4/1505-1510; Muslim, 
3/1430; Ibn Hishäm, al-Sira al-Nabawiyyah 3/185-218; al-Tabari, Tärikh, 2/96; al-Khudari, al- 
Dawla al-Umawiyya, pp. 120-125; Balgis al-Ruzayqi, al-Isläm H al-Madina, pp. 221-225; Kennedy, 
The Prophet, p. 40. 
96 See Ibn Hishäm, al-Sira al-Nabawiyya, 3/185; Ibn Sa°d, 2/50; Akbar Shah, 1/190-197. 
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refused to participate in the defence of Medina. This disconcerted the Muslims, who feared 
an attack on two fronts: from the coalition and from the Banü Qurayza. 97 However, as the 
coalition army was making sporadic, limited assaults on those who were guarding the 
trench, a tremendous wind started to blow, which disrupted the camp, to such a degree 
that Abü Sufyän decided to withdraw the Meccan armies and hence the other armies, with 
no war having been waged: ( tyjFlo ti -jts a94 otM. 4, I ä.. JL3 ij fi I, yi, ulo t. di(li 
1 j, JLj. ,) `There came down on you hosts (to overwhelm you) : but we sent against 
them a hurricane and forces that ye saw not'. 98 For the Muslims, this was yet more 
evidence of the divine providence that was protecting them, especially in the light of the 
consequent revelations that told the Prophet how God was working on behalf of his 
followers, which gave the Muslim community a deeper sense of attachment to Medina as a 
land of peace that had witnessed all of these remarkable events. 99 
Some of the battle's most important events connected with Medina: 
- It took place in Medina when several tribes agreed to attack the Muslims in the 
city. 
- One of the reasons for this was that after the exile of the Banü al-Nadir, the Jew 
Ijüyayy b. Akhtab left Medina and went to Mecca to instigate the Quraysh to wage 
war on the Prophet. Meanwhile, the Jew Kinana b. al-Rays b. Abü al-Hagiq went to 
the Banü Ghatafän to incite them to fight against the Prophet, and `Uyayna al- 
Fazäri consented to this. He wrote to his allies the Banü Asad and Talaba b. 
Khuwaylid showed his allegiance and complied. Abü Sufyän rode out with the 
Quraysh, halting at Marr al-Zahrän where they were met by those of the Banü 
Sulaym who also had responded and they became great in number. '°° 
- The siting of the trench: Medina is surrounded by natural fortifications to the east, 
the south and the west, since it is encircled by lava-fields and a narrow gorge, which 
are difficult for armies to traverse, not to mention the plantations and houses that 
lie between them. However, the northern side is exposed and unprotected, and at 
9' See Ibn Kathir, al-Bidäya wa al-Nihäya, 4/76. 
98 The Holy Quran ETMC, 33: 9. 
99 See The Holy Qur'än, Sürat al-Ahzäb; Ibn Hishäm, al-Sira al-Nabawiyya, 3/185-218; Ibn Sa'd, 
2/50; Ibn I iajar, Fath al-Bäri, 8/419; Ibn Kathir, al-Bidäya wa al-Nihäya, 4/76. 
goo Al-Balädhuri, Ansäb al Ashräf, 1/343; Ibn Hishäm, al-Sira al-Nabawiyya, 2/214-215; 
Muhammad AM Faris, al-Sira al-Nabawiyya, pp. 349-350; Shurrab, al-Madi'na, 1/157. 
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that time was unpopulated. Therefore, the Prophet commanded the digging of this 
trench, which had been suggested to him by Salmän al-Färisi (the Persian), from 
the far end of the eastern lava-field at the thicket of al-Shaykhayn up to the pass in 
the western lava-field of the Banü Salama to the east of the Qiblatayn Mosque. Its 
length was around 2700 metres, in the shape of a wide arc, and its breadth was 
greater than the distance a horse could leap, and a horse can leap approximately six 
cubits. Given this, its breadth may have been eight or nine cubits, which is 
equivalent to roughly five and a half metres. As for its depth, that was equal to the 
height of an average man standing with his arms raised, or even deeper than that, 
so that anyone falling into the trench was unable to get out. They also banked up 
the earth removed from the trench on the Medinan side as a further obstacle in the 
face of the enemy after that of the trench itself. "' 
- After the Prophet had determined the location of the trench, he divided it in two, 
one half for the Muhajirün and the other for the Ansär, allotting every ten men 
forty cubits. The digging lasted between six to eight days, as it commenced once 
news had reached the Prophet that the mushrikün were returning to attack Medina 
and was completed by the time they arrived, and they were surprised by the 
presence of the trench. 102 
- The Prophet was camped to the north of Jabal al-Räya during the digging; once it 
had been completed and during the siege he camped at the western foot of Jabal 
Silc in the gorge in which there are now seven mosques, with his back to the 
mountain. The Prophet would send out patrols along the length of the trench 
around the clock. 
Among the outcomes of the Battle of the Trench was the elimination of the Banü Qurayza, 
because they had broken the agreement. With their removal, the Jewish presence in 
Medina came to an end. 103 
101 Muhammad Abn Färis, al-Sira al-Nabawiyya, pp. 351-353; Shurräb, al-Madina, 1/158. 
102 Shurräb, al-Madina, 1/160. 
1Ö3 Shurräb, al-Madina, 1/164; Muhammad Abü Färis, al-Sira al-Nabawiyya, pp. 353-367. 
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2.3. The important events occurring in Medina after the death of the Prophet 
Muhammad104 
Due to the collapse of the Quraysh's power in Mecca after it was taken by the Muslims on 
20 Ramadan 8/630, Medina became a centre to which a constant procession of delegations 
from various Arab tribes of Arabia came voluntarily to declare their loyalty to Islam. From 
Medina, delegations were sent out to Tabük, Dawmat al-Jandal and Yemen to spread the 
word of Islam. As a result of this social dynamism, Medina prospered and flourished, and 
the domain of Islam expanded rapidly. However, the Prophet did not live long after the 
conquest of Mecca. Soon after his return to Medina from the season of pilgrimage to Mecca 
in 11/632, the Prophet fell ill, and he ordered Abü Bakr to take over the duty of the imam 
in the prayers, a move that had political implications after his death. He died in the month 
of Rabica al-Awwal, in the eleventh year of the hijra (June 632 AD), '°5 and Medina became 
the capital of the Islamic Umma, emerging as a centre for the Islamic nation and holding a 
great legacy of Islamic values. '06 
After Mubammad's death, four of his companions succeeded him as leader of the Muslim 
community. 107 During most of this time, Medina, as the capital of the growing and 
developing Islamic Umma, became the centre of education and guidance for the Muslims 
and for the spreading of Islam in the newly conquered territories. It developed into a centre 
of political organization and decision-making. 
2.3.1. The important events occurring in Medina during the caliphate of Abii Bakr al- 
Siddiq (11-13/632-634) 
The absence of the Prophet Muhammad as a messenger of God created a power vacuum 
among his followers. Medinan Islamic society was founded on the two pillars of al- 
Muhäjirün (migrants) on the one hand and al Ansär (helpers) on the other, and this raised 
the question of who was entitled to the succession as caliph. Both sides argued for the 
legitimacy of their claim to the caliphate. After the initial arguments, however, the Ansär 
proposed that each party should offer one representative and so there would be two 
104 See Helmut Gatje, The Qur'an and Its Exegesis, p. 13; Kennedy, The Prophet, pp. 45-49. 
'05 Ibn Hishäm, al-Sira al-Nabawiyya, 2/634; Ibn Kathir, al-Sira al-Nabawiyya, 4/479-483; al- 
Tabari, Tärikh, 2/222; William Muir, The Caliphate, p. 1. 
106 Ibn Hishäm, 2/350-370; Ibn al-Athir, al-Kämil, 2/219; 'Abd al-Bäsit Badr, a]-Tärikh a1-ShämII 
1/217. 
107 Bosworth, The New Islamic Dynasties, p. l. 
37 
caliphs. But this opinion was not endorsed by cUmar b. al-Khattäb, who insisted that 
political leadership cannot be divided between two people, and concluded that the person 
whom the Prophet had delegated to lead the prayer, which, for `Umar, was more important 
than worldly leadership, should also be entrusted with the political leadership. Hence Abü 
Bakr was elected, "' and one of the first duties that he was keen to fulfill was the 
dispatching of the army, which had been prepared by the Prophet before he died, to the 
borders of Syria, under the leadership of Usäma b. Zayd. 109 He also fought the tribes who 
were refusing to pay Islam's welfare tax (zakät), and the tribes who had fallen into apostasy 
following the death of the Prophet. "0 
After these limited campaigns, Medina and the rest of the Islamic territories enjoyed a 
period of peace, after which Abü Bakr directed the activities of the Muslims to the 
conquests of Syria and Iraq. Many of the people of Medina joined in the jihad and a large 
number of them died in those wars. Most of them were among the huffäz (memorizers) of 
the Qur'än. 1" However, the death of the huIz prompted Abü Bakr to embark on the 
collection of the Qur'änic chapters into one reference work, due to his fears that it might 
disappear. Thus Abü Bakr ordered the Qur'än to be gathered and arranged into book 
form. ' 12 
108 See Ibn Hishäm, 2/372; Ibn al-Athir, al-Kämil, 3/98; al-Tabari, Tärikh, 3/232; 'Abd al-Basit 
Badr, al-Tärikh al-Shämil, 1/252-264; Sha`bän, Islamic History, pp. 16-17; Muir, The Caliphate, 
pp. 2-4. 
109 See al-Tabari, Tärikh, 2/244-246; al-Ya'qübi, Tärikh al-Ya`gdbi, 2/127; Muir, The Caliphate, 
pp. 8-10. 
10 See Ibn Hishäm, 2/372; Ibn al-Athir, al-Kämil, 2/355; Ibn Khayyat, Tärikh Khalifa b. Khayyät, 
p. 101; al-Tabari, Tärikb, 3/227; Hitti, pp. 140-142; Kennedy, The Prophet, pp. 50-57; Muir, The 
Caliphate, pp. 15-32. 
"' They are sometimes called -Iufz al-Qur'an, which means the memorizers of the Qur'an, while 
at other times they are called Qurrä' al-Quran, which means the readers of the Qur'an. According 
to the Arabic dictionary, the word Qurrä' is the plural of the word Q5r1 which means al-Näsik, al- 
Muta'abid (hermit, worshipper), and there is no relationship between the word Qurrä' and the 
word Qurawi or AN al-Qurä (village people) as some writers have maintained. For why should 
Abü Bakr have ordered the Qur'an to be gathered and arranged into book form if Ahl al-Qurä or 
villagers had died in the wars? On this point, see al-Balädhuri, Futüh al-Buldän, p. 79; Ibn Manziir, 
Lisän al-Arab, 1/130; al-Munjid fi al-Lughah, p. 626; Shaban, Islamic History, pp. 23,52-54. 
12 See al-Bukhäri, (Bab Jam° al-Qur'an), 9/8-11; al-Dhahabi, Tärikh al-Islam, p. 79; al-Balädhuri, 
FutUl al-Buldän, p. 79; Ibn al-Jazri, al-Nashr if al-Qirä'ät al- Ashr, 1/6-8. 
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Abü Bakr died on the twenty-second of Jumada al-Äkhir in the thirteenth year after the 
hijra (634 A. D. ) He left Medina as the capital of an expansive Islamic territory, which 
encompassed all of the Arabian Peninsula and the southern part of Syria. ' 13 
2.3.2. The important events occurring in Medina during the caliphate of °Umar b. al- 
Khattäb (13-24/634-644) 
In the thirteenth year after the hijra, `Umar b. al-Khattäb succeeded Abü Bakr. He showed 
diligence in the administration of his responsibilities. He sent armies to wage jihad to 
expand their conquests into Syria, Iraq and Persia. ' 14 The result was that immense wealth 
poured into Medina. `Umar summoned a council to dispose of these spoils and granted an 
annual allocation of wealth to everyone born of a Muslim family. "' During this time, Umar 
appointed officers for the army. He personally reviewed and inspected the citizens' affairs. 
He went out night and day, touring the markets and streets, observing the conditions of his 
people with great concern; as a result Medina remained calm, peaceful, and secure for 
many years. He expanded the Prophet's Mosque due to the increase in the size of the 
population of Medina, ' 16 executed the commands of the Prophet Muhammad, and expelled 
the non-Muslims from the Arabian Peninsula. His rule brought a period of relative 
prosperity and welfare due to the annexation of the fertile lands of Iraq. `Umar was later 
assassinated in an act of private vengeance: AbU Lu'lu'ah al-Majüsi stabbed him and he 
died in Medina on the first of Muharram, in the year 24/644. "' 
113 See Ibn Hishäm, 2/372; Ibn al-Athir, al-Kämil, 2/336-376; Ibn Khayyät, pp. 101-106; al-Tabari, 
Tärikh, 3/330; Ibn Kathir, al-Bidäya wa al-Nihäya, 6/307; al-Dhahabi, Tärikh al-Islam, pp. 14-87; 
°Abd al Bäsit Badr, al-Tärikh al-Shämil, 1/252-264; a1-Khu4ari, al-Dawla al-Umawiyya, pp. 171-200; 
Husain, The Glorious Caliphate, pp. 19-46. 
114 See Kennedy, The Prophet, pp. 57-69; Muir, The Caliphate, pp. 76-173. 
15 See a1-Ya°qübi, pp. 95-111; Bosworth, The New Islamic Dynasties, p. l. 
116 See Ibn Kathir, al-Bidäya wa al-Nihäya, 4/140; al-Samhiidi, Wafä' al-Wal?, 2/281-282; Ibn al- 
Najjär, al-Durra al-Thamina, p. 93; °Abd a1-Bäsit Badr, al-Tärikh al-Shämil, 1/271-273. 
"" See Ibn Hishäm, 2/372; Ibn al-Athir, al-Kämil, 2/414; Ibn Khayyät, Tärikl; pp. 121-149; al- 
Tabari, Tärikh 3/435; Ibn Kathir, al-Bidäya wa al-Nihäya, 7/33; °Abd al-Bäsit Badr, al-Tärikh a]- 
Shämil, 1/264-279; al-Khudari, al-Dawla al-Umawiyya, pp. 200-254; Bosworth, The New Islamic 
Dynasties, p. 1; Muir, The Caliphate, p. 187. 
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2.3.3. The important events occurring in Medina during the caliphate of °Uthmiin b. °Affan 
(24-35/644-656) 
cUthmän b. °Affän was the Prophet's son-in-law, and a small council of leading Companions 
elected him caliph after cUmar's murder. "' During his rule, the population of Medina 
increased and the buildings spread, as the city expanded in all directions from Mount Silca, 
Qiblätin and Qubä', eventually reaching wädi al-'Agiq. 19 
In the twenty-ninth year after the emigration, `Uthmän renovated and expanded the 
Prophet's Mosque, having it reconstructed from chiseled stone. ' 20 In the thirtieth year, he 
assigned some of the Companions who were familiar with the original copy of the Qur'än, 
which had been gathered together in book form in the time of Abn Bakr, to scrutinize and 
verify it. He then possessed one exact and perfect, error-free written copy, which adhered 
to the original. Copies of this were then sent out to all of the territories to maintain the 
integrity of Alläh's Revelation. "' 
During these six years, °Uthmän was generous, mild, and fair with regard to the people's 
worldly affairs. He established the borders of Medina and shared the wealth between the 
ever-increasing numbers of Medinans. 
In the thirty-second year after the hijra, unrest began to stir in the city122 which culminated 
in the murder of cUthmän. Thus the greatest challenge the caliphate had yet faced arose 
from the unrest and confusion that prevailed in Medina. '23 
18 See al-Dhahabi, Tärikh al-Islam, pp. 300-303; Stephen Humphreys, Islamic History, p. 9; Shaban, 
Islamic History, p. 63. 
"9 See Ibn Khaldiin, Tärikh Ibn Khaldin: al-'Ibar, 2/588; 'Abd al-Basit Badr, al-Tärikh al-Shämii 
1/290. 
120 al-Suylit , 
Tärikh al-Khulfa, p. 154; Ibn al-Najjar, pp. 96-98; al-Maräghi, Tahgiq al-Nusra, p. 47; 
Salah Salama, Akhbäral-Madina, p. 115. 
'Z' The Qur'an's first compilation was made in the reign of Abn Bakr during the wars he waged 
against the apostates, which led to a massive loss of the Huffaaz. Abii Bakr ordered Zayd b. Thabit 
to organize the hitherto scattered chapters and verses of the Qur'an into systematically written 
sheets. Abü Bakr kept these sheets and they later passed to the second caliph, 'Umar, and then to 
Hafsa. However, in the year 30 AH, during 'Uthman's reign, Hudhayfa b. al-Yaman, who had 
attended the fall of Armenia and Azerbaijan, warned 'Uthman that he saw in these places people 
differing in the way they recited the Qur'an. He warned 'Uthmän of what might happen in the 
future if people were not given a standardized form of the Qur'an. 'Uthman therefore sent for Hafsa 
requiring the pages of the Qur'an to be copied by a group of writers. Subsequently, 'Uthmän sent 
official copies to Basra, Kufa, Syria, Yemen and Mecca and kept one with him in Medina. See Ibn 
al-Jazri, al-Nashr IT al-Qirä at al-'Ashy, 1/6-10; al-Tabari, Tärikh, 4/290; Fathi Ahmad, Fikrat al- 
Nuzum, p. 15; Watt, Introduction to the Qur'an, pp. 42-46. 
122 About this unrest see al-Dhahabi, Tärikh al-Islam, pp. 429-462; Ahmad Shalabi, al-Tärikh al- 
Islämi, p. 427; Kennedy, The Prophet, pp. 69-75; Martin Hinds, Studies in Early Islamic History, 
pp. 1-55. Also see chapter 4 in this thesis, p. 88, footnote 38. 
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2.3.4. The important events occurring in Medina during the caliphate of °Ali b. AN Taub 
(35-40/656-661) 
cAli took over at a time that was plagued by schisms provoked by the murder of cUthmän; 
disputes immediately arose over what was to be done with the murderers. The fact that 
`Uthmän was from the Umayyad clan made it difficult for cAli, who was from the 
Häshimiyya dynasty, to be accepted by those who demanded the immediate execution of 
the killers of cUthmän, a party led by Mu'äwiya b. Abi Sufyän, °Uthmän's kinsman and 
governor of Syria. 129 However, `Ali s first concern was to restore peace, order and calm to 
Medina, to find the causes of the problem, eradicate the unrest that was spreading in the 
territories, and dislodge the conspirators. His sincerity was doubted by the pro `Uthmän 
party. Indeed the voices of those who were attempting to capitalize on the circumstances 
that brought about the turmoil were growing louder. All brought security back to the 
outskirts of Medina and then began to rectify the affairs of the territories, but to no avail. 
Mu`äwiya refused to pledge fealty to Ali as caliph, and so, `Ali journeyed to Syria in order 
to confront him. 125 Sahl b. Hanif al-Ansäri126 was appointed regent of Medina, and the 
situation grew calmer, as the citizens distanced themselves from what had transpired in 
Iraq and Syria. Further emigration to Medina was halted and the only ones who remained 
were the people of Medina and those who were visiting the Prophet's Mosque for religious 
purposes. Thus the population decreased and its economic activity consequently declined. 
When All was assassinated in Kiüfa in 40/661,127 the people swore their allegiance to al- 
I Iasan (d. 49/669)128, the son of `Ali, as caliph. 129 What remained of the unrest abated 
when al-Hasan renounced his right to the succession in favour of Mucawiya and returned 
'23 See Ibn Khayy5t, p. 157; al-Tabari, Tarikh, 4/242; Ibn Kathir, al-Bidaya wa al-Nihaya, 7/147; al- 
Dhahabi, Tank al-Islam, p. 303; al-Suyiiti, Tarikh al-Khulafä p. 153; cAbd al-Bast Badr, al-Tärikh 
al-Shamil, 1/283-309, Muir, The Caliphate, pp. 199-233. 
124 See M. Hinds, Mucäwiya I. in: The Encyclopaedia of Islam, 7/263-268; G. R Hawting, The First 
Dynast y of Islam, p. 27. 
See R. Stephen Humphreys, Mu°awiya ibn Abi Sufyan, pp. 77-84; Hawting, The First Dynasty of 
Islam, p. 28; Mahmoud M. Ayoub, The Crisis of Muslim History, pp. 93-105. 
126 See ¶Arif'Abd al-Ghani, Tar kh Umara' al-Madina, p. 44. 
Ibn Khayy5t, p. 198; Muir, The Caliphate, p. 287. 
128 Ibn Khayy5t, p. 209; al-Dhahabi, Siyar A°lam al-Nubala; 3/186; and Tarikh al-Islam, 2/220, but 
in this book the year of °Ali death is given as 50/670. 
`29 Ibn Khayy5t, p. 199. 
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to Medina, 130 which soon metamorphosed into a city of religious affairs and lost its political 
status to become one of the provinces of the new Umayyad state. 131 
2.3.5. The important events occurring in Medina during the Umayyad period and the rule 
of its emirs (40-132/661-750) 
Life in Medina passed through three stages during the Umayyad period. Initially, stability 
and order, but eventually unrest and turmoil were characteristic of life there. The pursuit of 
knowledge and engagement in economic activities advanced during the early period, in 
which the Medinans were able to reap the benefits and advantages of the availability of the 
legacy of the Prophet, his caliphs and the generation after them, through building up an 
authentic and rich Islamic jurisprudence. 132 Lectures and lessons were held in the Prophet's 
Mosque to expand and spread Islamic knowledge. 133 Agriculture and commerce also 
prospered, 139 and this was reflected in the growth of the city and its population. 
However, at the end of the Umayyad period, unrest and confusion flared up once again. 
The people were threatened by the arrival of an army and a governor was appointed who 
antagonized them. Tumultuous times ensued and, although the Medinans continued to 
pursue their agricultural and commercial activities, their agitation brought about a. 
deterioration in the conditions of their formerly stable life, resulting in difficulties and 
hardship. Eventually however, the occupying army departed and the unwanted governor 
was dismissed. 135 
Therefore this period may be divided into three stages; the first is the time of Mucäwiya 
and his son Yazid, the second is the period of rule of Ibn al-Zubayr, and the third is the 
remainder of the Umayyad period. "' 
10 Ibn Khayyät, p. 203; Muir, The Caliphate, pp. 290-291. 
'3' See Ibn Khayyat, p. 184; al-Tabari, Tärikh, 4/539; Ibn Kathir, al-Bidäya wa al-Nihäya, 7/244; al- 
Dhahabi, Tärikh al-Islam, pp. 483-621; al-Suyiid, Tärikh al-Khulfa p. 153; cAbd al-Bäsit Badr, al- 
Tär kh al-Shämil, 1/310-318; Kennedy, The Prophet, pp. 75-81. 
132 Ibn Salad, al-Tabagat al-Kubrä, 2/383; cAbd a1-Bäsit Badr, al-Tärikh al-Shämil, 1/388-389. 133 See °Abd a1-Bäsit Badr, al-Tärikh al-Shämil, 1/388-406. 
14 ibid., 1/458-462. 
'35 ibid., 1/432-439. 
136 For more information about Umayyad history see Ibn Khayyat, pp. 203-235; Ibn al-Athir, al- 
Kämil, 3/402-5/450; Bosworth, The New Islamic Dynasties, pp. 3-5; Kennedy, The Prophet, pp. 82- 
123. 
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2.3.5.1. Medina at the time of Mu`äwiya and his son Yazid (41-64/661-683) 
The Umayyad era began in Medina in the year 41/661, when al-Hasan b. Ali relinquished 
the caliphate to Mu`äwiya b. AN Sufyän (41-60/661-680), 137 who secured a pledge of 
fealty from the people of Medina. He moved the seat of the caliphate to Damascus to make 
the administration more central to the entire Islamic state, thereby relegating Medina to 
the status of a mere province, as mentioned above. 138 
Mu`äwiya visited Medina and, under his guidance, the grants were restored to the people, 
in order to reconcile and placate them. He appointed Marwän b. al-Hakam'39 as the 
governor of Medina. Marwdn undertook a series of projects in Medina, some of which were 
at the behest of Mu`äwiya, among the most important being the building of the Dar al- 
Imära or the governor's palace beside the Prophet's Mosque, and the tiling and paving of 
the passageways around the Mosque. Marwdn also saw that the Prophet's Mosque had 
need of water, particularly whenever visitors came before or after the hajj season, so he 
ordered the construction of underground channels to carry water from one of the springs to 
the Mosque. This spring was named al `Ayn al-Zarqa (blue spring), in reference to him 
because his eyes were blue. '4° Marwän also turned his attention to supplying the remote 
areas of Medina with water, and al-Samhildi reports that the water channels stretched 
from al-cAlia south of Medina up to near Jabal Uhud, north of the city. He also built castles, 
and took an interest in agriculture and trade. 141 In the year 49/669, Mucawiya dismissed 
Marwän from the emirate of Medina, appointing Said b. al "As in his place. 14' This was due 
to the amount of complaints from some of Medina's inhabitants over Marwän's harshness 
and severity, and also because Mu`äwiya feared that given time Marwän would grow in 
strength and establish himself with his entourage which would challenge the caliphate or 
develop into an influential force. 
13' See al-Ya`giibi, Tarkh al-Ya'gvb; pp. 149-156; Ibn Kathir, al-Bidäya wa al-Nihäya, 8/134-140; 
Kennedy, The Prophet, p. 82; Shaban, Islamic History, p. 79; Muir, The Caliphate, p. 292; Hitti, 
p. 189. 
138 See al-Tabari, Tärikh, 5/165; °Abd al-Bäsit Badr, al-Tärikh al-Shämil, 1/323-326; Muir, The 
Caliphate, p. 298. 
139 °Arif `Abd al-Ghani, Umarä' al-Madina, p. 51. 
'^Ö °Abd al-Bäsit Badr, al-Tärikh al-Shämil, 1/326. 
ibid., 1/458-460. 
'^Z Al-Sakhdwi, al-Tuhfa al-Latifa, 1/83; but Ibn Khayyät gives the year as 48/668, see p. 208. 
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When Mucäwiya wished to secure allegiance for his son Yazid so that he would be caliph 
after him, '43 he dismissed Said from the emirate of Medina and reinstated Marwän, 
realising he had greater determination and ability to secure allegiance for Yazid than 
Sa`id. '44 Moreover, the political factor which had caused him to dismiss Marwän in 49/669 
was still apparent from Said's dismissal, as Mu`äwiya preferred that Medina should not be 
governed by an Umayyad for long enough to establish himself in power and build a 
personal armed force, although he realised that Said had been competent in handling the 
affairs of the emirate. 
In the year 60/679, Mu`äwiya died '14' and the period of relative peace came to an end. 
Indeed, his death ushered in a period of unrest, unease and turmoil. The people of Medina 
gave their fealty to Yazid, with the exception of al-I lusayn b. °Ali, `Abdulläh b. al-Zubayr 
and a few others, who went to Mecca, threatening a schism by secession. 
The Battle of al-Harra'46 
One of the most significant events to take place in Medina during the reign of Yazid b. 
Mu`äwiya occurred between the inhabitants of Medina and Yazid's army. It was caused by 
the Medinans rebelling against Yazid and renouncing their allegiance to him. The reason 
for this withdrawal of allegiance was that a delegation of Medinans had gone to Yazid in 
Damascus to pay homage to him, and they saw him drinking wine and playing musical 
instruments. When they returned to Medina they informed its inhabitants of what they 
had seen and that they had ceased to acknowledge Yazid as caliph. Many Medinans 
followed suit, and they selected one of their townspeople as governor. Yazid dispatched an 
army led by Muslim b. `Ugba al-Murri to confront the people of Medina. The army arrived 
and encamped before the city in the lava-field. Then a battle commenced in which the 
Medinans fought bravely, but victory did not smile upon them. Muslim permitted his troops 
three days in which to do as they pleased with the city, so they killed the men and 
plundered the wealth. Muslim's army took control of Medina and re-established allegiance 
143 For more details about this see Ibn Khayyat, pp. 213-217; Muir, The Caliphate, pp. 302. 
144'Arif cAbd al-Ghani, Umarä' al-Madina, p. 57. 
145 See al-Tabari, Tärikh, 5/320-325; Bosworth, The New Islamic Dynasties, pp. 3-5; Kennedy, The 
Prophet, p. 89. 
146 See al-Tabari, Tärikh, 5/482-495; Ibn Kathir, al-Bidäya wa al-Nihäya, 8/220-277; Hamad al- 
cAryän, Ibähat al-Madina Wa Ilariq al-Ka°ba 
if 'Ahad Yazid b. Mu awiyah, pp. 13-73; °Abd al-Bäsit 
Badr, al-Tärikh al-Shämil, 1/359-374; Kennedy, The Prophet, p. 90. 
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to Yazid by force. Many of the Companions and Successors (Täbi°iin) were killed during 
this battle. 197 
On the death of Yazid, 'Abdulläh b. al-Zubayr declared himself caliph in Mecca. 14' The 
people of Medina did not hesitate in pledging their loyalty to him. '49 
2.3.5.2. Medina under °Abdulläh b. al-Zubayr and his allies (64-72/684-692) 
This period saw the consolidation of power by °Abdulläh b. al-Zubayr and a number of his 
helpers in Medina. There were battles between them and the allies of the Umayyads. 
Authority in the province of Medina was invested in the governor, cUbaydulläh b. al- 
Zubayr, the brother of °Abdull5h. 150 Subsequent governors were: cUbaydullah's brother 
Mus°ab b. al-Zubayr, '5' who treated the people well; 'Abdurrahman b. al-Ashcath, who was 
severe and widely feared; Jäbir b. al-Aswad; 152 and finally Talbah b. °Abdulläh, whose 
period of office ended when the Umayyad armies arrived and returned Medina to the 
authority of the Umayyads. '53 
2.3.5.3. The Final Period of Umayyad Rule (72-132/692-750)'5` 
This period is noted for its order, stability, and peace. Some of the governors of Medina 
were good and generous; others were unyielding and harsh. 'SS Its populace devoted 
themselves to learning, agriculture and commerce. The period began with the appointment 
of Täriq b. cAmru as governor; '% then al-Hajjäj (41-95/661-714), who made the people 
147 See Muhammad al-Wakil, al-Madina al-Munawwara: Ma`älim wa Hadära, pp. 207-270. 
"'See Muir, The Caliphate, pp. 313-331; Kennedy, The Prophet, pp. 90-98. 
149 See al-Tabari, Tärikh, 5/290; al-Baläthuri, Ansäb al-Ashräf, 4/16, °E1rif 'Abd al-Ghani, Umarä' al- 
Madina, pp. 49-60. 
]so °Arif 'Abd al-Ghani, Umarä' al-Madina, p. 67. 
151 Ibn Sa°d, a1-Tabagät, 5/182. 
]sz See al-Sakhäwi, al-Tuhfa, 1/84; 'Arif `Abd al-Ghani, Umarä'al-Madina, pp. 71-72. 
'S3 See al-Tabari, Tärikh, 5/612; al-Baläthuri, Ansäb al-Ashräf, 4/16-59; °Arif `Abd al-Ghani, Umarä' 
al-Madina, pp. 60-72; cAbd A11äh al-Khalaf, Mujtama'al-Hijaz6al-Asral-Umawyy, pp. 113-118. 
154 See 'Abd al-Bäsit Badr, al-Tärikh al-Shämil, 1/384-440; Kennedy, The Armies of the Caliphs 
p. 18; and The Prophet, pp. 98-122. 
]ss See al-Tabari, Tärikh, 6/192-195, cArif 'Abd al-Ghani, Umarä' al-Madina, pp. 73-110; 'Abd al- 
Bäsit Badr, al-Tärikh al-Shämil, 1/384-440. 
156 cE1rif 'Abd al-Ghani, Umarä' al-Madina, p. 79. 
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suffer, was appointed governor of al-ljijäz in (74-75/693-694). '5' After that, Abän b. 
cUthmän assumed power. 
Medina prospered during the Umayyad Caliphate, especially under the governorship of 
`Umar b. cAbd al-`Aziz in the years 86-93/705-711,158 when justice and affluence prevailed, 
learning flourished and the citizens were accorded due respect by `Umar. During his 
governorship, he renovated the Prophet's Mosque by order of Caliph al-Walid b. `Abd al- 
Malik (86-96/705-715), 159 
Then a number of princes assumed the governorship in Medina; the last was Yüsif b. 
cUrwa, whose rule ended when the caliphate was seized by the cAbbäsids in the year 132 
1 /749.60 
2.4. Conclusion 
The main aim of the chapter has been to highlight very briefly the importance Medina had 
in political Islam and Islamic history at various times, but not at others. The Qur'än 
constantly explained and emphasised to the Prophet the state of politics inside Medina, by 
telling him what the `hypocrites' and the Jews were about to do that would affect the 
nascent Islamic society. It also excused the believers when they committed mistakes and 
praised their good deeds. The role of the badith was similar, since, from the start, the 
Prophet tried to give the new town a position like that of the well-established Mecca. Thus, 
the badith set a moral code for the inhabitants by making it Karam, like Mecca, and 
accomplished the difficult mission of unifying the emigrants and the Companions by 
stressing their brotherhood. 
Moreover, the chapter has shown how the constant engagement with other Arab tribes 
created a sense of identity among the followers of Islam, as highlighted by the results of 
the various battles fought in Medina's environs, in which the emphasis was on the notion 
of martyrdom, which was highly valued by the Muslims. We also saw how that state of 
15' See Ibn al-Athir, al-Kämii, 4/583; al-Sakhäwi, al-Tuhfa, 1/84; Arif °Abd al-Ghani, Umarä' al- 
Madina, p. 81; Shaban, Islamic History, p. 100-126. 
15' He was caliph 99-101/717-720. See Ibn Sa°d, al-Tabagat, 5/330; al-Sakhäwi, al Tuhfa, 3/346; 
'Arif °Abd al-Ghani, Umarä'al-Madina, p. 86; °Abd al-Bäsit Badr, al-Tärikh al-Shämil 1/392-402. 
`s9 See `Abd al-Bäsit Badr, al-Tärikh al-Shämil, 1/395-400; Saläh Saläma, Akhbär al-Madina, 
pp. 116-127. 
160 °Abd al-Bäsit Badr, al-Tärikh al-Shämil, 1/384. For more information about the all Princes of 
Medina see cArif °Abd al-Ghani, Umarä' al-Madina, p. 49-110. 
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mobilization contributed to the expansion of Medina's population and enrichment of its 
culture, especially when new lands were conquered. 
However, it has also been shown how political factors at the end of the Prophet 
Muliammad's era led to competition over the political leadership and how that ultimately 
weakend the power base of Medina, especially by the time of the violent political struggle 
between `Ali and Mu`äwiya. Medina lost its political importance, so only had a District 
Commissioner to manage its political and administrative affairs, but continued to preserve 
its cultural, historical and religious importance. 
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Chapter Three 
The political situation in the Islamic world in the 11th and 12th 
centuries, and its effects on Medina 
Chapter Two presented a historical background of Medina and studied the city's 
significance in the Islamic sources; this chapter will examine the state of the Islamic World 
prior to and during the Ayyübid period, identifying the most important forces and political 
events which were associated with Medina and discussing the key historical events 
occurring in the city at that time and their connection to what was going on in the Islamic 
World. 
This chapter is divided into two parts: the first discusses political life in the Islamic World 
during that period by highlighting the state of weakness that was caused by internal 
political and armed struggles and the Crusaders' invasion and how the Zangids, the 
Seljuqs, the Ayyuübids and the Fätimids resisted it. The second concerns the specific impact 
of all these events on Medina. 
3.1. The state of the Islamic World during the Ayynbid era 
Among the main problems confronting the Islamic World in the 5`h and 6h hijrI 
Centuries(110h and 12`h A. D. ), were the competition between the cAbbasids and the 
Fätimids on the one hand, ' and the Crusaders' onslaughts on the other. Indeed, the 
struggle between the °Abbäsids and the Fätimids led to grave internal weaknesses 
represented by the appearance of militaristic authoritarian governors? In Baghdad, the 
Seljuqs' leaders started to interfere in high politics by appointing princes and expelling 
them from office,; even on occasion deposing the caliph himself and imprisoning him. " 
These Seljuq leaders managed to initiate their own emirates, which were only nominally 
linked to the 'Abbäsid's authority! In Cairo also, the Chief Minister experienced their 
' Hamid Ghunaym, al-Jabha al-Islämiyya Zamn al-Hurüb a]-Salibiyya, pp. 13-18. 
Z Hamid Zayyan, al-Sirä°al-Siyäsipp. 32-38; Hans E. Mayer, The Crusades, p. l. 
3 Ghunaym, p. 28; Zayyan, pp. 9-14. 
Ibn Kathir, al-Bidäya wa a]-Nihäya, 11/178. 
Zayyan, pp. 15-22. 
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authoritarianism and interference in the appointment of the caliph. ' Despite the cessation 
of the war between the two caliphates, many of the neighbouring emirates continued to 
wage war among themselves, (like Mosul with Wasit and Damascus with Aleppo). 
As for the Crusaders, they managed to encroach on the eastern coast of the Mediterranean 
in the fifth hijri century (11`'' AD), where they created their own emirates in Edessa (al- 
Rahä)( Rabi. al-Awwal 491/February 1098), ' Antioch (Antakiyä) (Rajab 491/ Jun 1098), 
Tripoli (Dhilhijh 502/ Julay 1109), and Jerusalem ( Shacbän 492/ Julay 1099); 8 they also 
besieged Damascus, Aleppo and Mosul. 9 The Crusaders also built military castles in the 
places they occupied. All this was happening when neither of the two caliphates nor the 
warring emirates were able to do anything due to internal weakness and the personal 
ambitions of their leaders, who were even ready to cooperate with the common enemy 
against a Muslim prince when they felt that their authority was in danger. 1° That is the 
broad picture of the Islamic World during that period; in the following section the 
characteristics of each caliphate will be highlighted. 
3.1.1. The °Abbäsid caliphate" 
As noted above, the 11th and 12`h centuries were times of weakness for the °Abbäsid 
caliphate. 12 This was mainly due to the following factors. 
6 Hasan Ibrahim Hasan, Tärikh al-Islam: al-Siyas! wa al-Dini wa al-Thagafi wa al-Ijtima`!, 4/299; 
Zayyan, pp. 39-50. 
' °Aliyya al Janzüri, Emart al-Rhä al Slibiyya, p. 71; Wiliam Tyre, A History of Deeds Done beyond 
the Sea, 1/194; Steven Runciman, 'The First Crusade: Constantinople to Antioch', in: K. M. Setton 
(ed). A History of the Crusades, 1/304. 
8 Ghunaym, p. 113-154. 
9 Ibid., p. 173. 
10 Zayyan, pp. 57-70,98; Jonethan Phillips, The Crusades, p. 22. 
" See Muhammad al-Khudari, al-Dawla al cAbbasiyya, pp. 376-460; Ahmad Mukhtar al `Abbadi, II 
al-Tärikh al-`Abbas! wa al-Fätimi, pp. 9-215; Shäkir Mustafa, Dawlat Ban! al-°Abbäs; vols. 1 & 2; 
Hasan Ibrahim Hasan, vols. 
3; Clifford Bosworth, The New Islamic Dynasties, pp. 6-10; M. A. 
Shaban, The °Abbäsid Revolution, pp. 163-168. 
12 Medina in the early °Abbäsid caliphate was a centre of knowledge and science for all people of 
learning resident in the city. At the forefront of these were the scholars of hadith and fiqh, such as 
Imam Malik b. Anas. Agriculture was the mainstay of the economy; as for building activity, it was 
halted due to the aggression of the Bedouins and the meagreness of the city's financial resources. 
See Ibn Khayyat, Tarikh Khalifa b. Khayya5 p. 630. In the year 145/763, a rebellion broke out and 
spread, led by Muhammad b. °Abdullah, known as 'al-Nafs al-Zakiyah', who claimed that he was 
entitled to the caliphate. This insurrection continued for approximately two months, until al- 
Mansnr (754-775) sent an army and put the rebellion down. See al-Khudari, al-Dawla al- 
Abbasiyya, pp. 58-65; °Abd al , Aziz al-Dori, al- Asr al-°Abbäsi al-Awwal, pp. 86-92; Kennedy, The 
49 
a-The dominance of military personnel over the government13 
From the beginning, the `Abbäsids depended on non-Arab ethnic groups, such as Turks. 
These people were first brought as slaves to create a powerful and detached army. 
However, when the numbers of these groups increased, they became influential in the 
running of the government. Indeed, they started to replace the princes in issuing the 
political orders and decrees and ultimately became the de facto rulers. " 
b- The rise of statelets15 
After the relative unity of the Islamic nation in the early days of the Prophet (PBUH) and 
the four rightly guided caliphs, internal weaknesses arose due to conflicts concerning who 
was to be the successor of `Uthmän, the third caliph, who had been assassinated. Despite 
those weaknesses the main political feature of the Islamic state, which was its centrality, 
was not endangered. This was maintained throughout the Umayyad period. However, with 
the rise of the °Abbäsids to power, there was a gradual loosening of the state's grip on 
central power and the gradual empowerment of hitherto marginal elements, such as the 
non-Arab ethnic groups who, as noted above, started their political career as mere soldiers 
in the `Abbäsid military establishment. That tendency led to what came to be known as the 
Islamic statelets, which belonged to the `Abbäsid rule by name only. " One of the statelets 
that played a significant role in the shaping of events was that of the Seljuqs. 
Early Abbasid Caliphate, pp. 67,198-213. Medina passed through a period of protection and care 
during the time of the next caliph, al-Mahdi (158-169/775-785), and his successor, Harlin al-Rashid 
(170-193/786-809). See Kennedy, The Early Abbasid Caliphate, p. 67; Bosworth, The New Islamic 
Dynasties, pp. 6-10. ) Al-Mahdi visited Medina in the year 160/776, and gained the reputation of 
being kind to the people. He donated money to all the inhabitants of Medina, and employed about 
five hundred men to work in his palaces. See al-Tabari, Tärikh al-Rusul wa al-Mului; 8/134; al- 
Sakhawi, al-Tuhfa, 3/610-611; 'Abd al-Basit Badr, al-Tärikh al-Shämil, 2/64-66. He also ordered 
the expansion and renovation of the Prophet's Mosque. See Salah Salama, pp. 128-130; al- 
Samhüdi, Wall' al- Walaa; 2/535-549; al-Maräghi, Tahgiq al-Nusra, pp. 54-57; cArif cAbd al-Ghani, 
Umarä' al-Madina, pp. 112-225. ) Before the rise of the Fatimids, life in Medina continued calmly, 
and the people were content to live quietly, working in agriculture, commerce, and the professions 
and services. See 'Abd al-Basit Badr, al-Tärikh al-Shämil, 2/4. For more information about Medina 
in the early 'Abbasid caliphate (132-193/750-810) see'Abd al-Bdsit Badr, al-Tärikh al-Shämil, 2/4- 
116; al-Khudari, al-Dawla al-Abbäsiyya, pp. 5-163; Kennedy, The Prophet, pp. 124-147. 
" Hasan Ibra-him Hasan, 3/1-38; Shäkir Mustfa, Dawlat Baal a1-`Abbas, 2/428-436. 
14 al-Dhahabi, al-`I bariKhabarman Ghabar, 2/289; al lAbbädi, pp. 123-128. 
15 Hasan Ibrahim Uasan, 3/69-212; al-, Abbädi, pp. 128-157. 
16 ibid. 
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The Seljuqs" came from Turkish Ghuzz tribes, and their name was derived from their 
ancestor Seljuq, who unified these tribes and initiated their political glory after they moved 
from their original home in Turkistan down to Bukhära and Samarqand, where they 
embraced Islam. They collaborated with the Sämänids to spread the religion among the 
Turkish tribes. " However, in their march towards Khurasan, under the leadership of 
Tughril Beg (429-455/1038-1063), 19 they conquered many towns and places and lastly took 
Isfahan as their capital city. These events occurred between 433 and 437 (1041-1045). 2Ö 
The Seljuqs were Sunni Muslims who showed no leniency in resisting the Shia at a time 
when the °Abbäsid caliph was sidelined by the powerful Shiite Büyid princes. 21 The 
`Abbäsid caliph, al-Qä'im(422-467/1031-1075), took advantage of the hostility between the 
Sunni Seljuqs and the Shiite Bnyids to call for the Seljuqs to salvage his power from the 
Biiyid and Fätimid dynasties. " Indeed, the Seljuqs under Tughril Beg succeeded in 
reinstating the deposed caliph and conquered Bahgdad in the year 447/1055.23 That was 
the era which saw the end of the Büyids in Baghdad, the triumph of the Seljuqs and the 
installation as sultan of Tughril Beg, who issued a new currency bearing his name for the 
first time. 24 After his death, his nephew cAdud al-Din Alp Arslan (455-465/1063-1073)25 
succeeded him, and continued the armed struggle against the Shia throughout his reign, 26 
bringing under his authority Aleppo, Ramla, and Jerusalem. 27 He also fought against the 
Byzantine Empire. Romanus Diogenes IV had penetrated into Islamic territories as far as 
Maläzgird, 28 where he engaged in a massive battle against Arslan, who was victorious, thus 
"See Ibn al-Athir, al-Kämi4 9/176; Zayyän, p. 9; C. E. Bosworth, R. Hillenbrand, J. M. Rogers, F. C 
De Blois and R. E. Darley-Doran, 'Saldjiikids'. in: The Encyclopaedia of Islam, 8/936-979; 
Bosworth, The New Islamic Dynasties, pp. 185-188; Lane Poole, The Mohammadan Dynasties 
pp. 149-154; Mayer, p. 5; Claude Cahen, The Turkish Invasion: The Selchiikids. in: K. M. Setton 
(ed). A History of the Crusades, 1/135-176. 
'$ AI -Abbädi, p. 180. 19 Ibn al-Athir, al-Kamil, 9/456-459; Bosworth, The New Islamic Dynasties, pp. 185-187. 
20 Abii Shämah, al-Rawdatayn IlAkhbär al-Dawlatayn, 1/21. 
21 ibid. 
22 Al , Abbädi, p. 181. 
23 See Ibn Kathir, al-Bidäya wa al-Nihäya, 12/60; al-, Abbädl, p. 181. 
24 al-Dhahabi, al-°Ibar, 2/289. 
2s Mayer, p. 5. 
26 Al 'Abbädi, p. 184; Akbar Shah, The History of Islam, 3/342. 
27 Ibn al-Athir, al-Kämil, 10/64; al °Abbädi, p. 185. 
28 Mayer, p5. 
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bringing Byzantine penetration of the Islamic lands to a halt in 463/1071.29 This battle 
paved the way for Arslan's taking hold of the Byzantine possessions in Asia Minor, to 
which he sent his cousin Sulayman Qutlumush, who established the Seljuq domination of 
the Byzantine state. 31 When Arslan died, his son, Malik Shah, (465-485/1073-1092) 
succeeded him and Damascus fell to him in 468/1077. " Malik Shah appointed his brother 
Tutush as king of Syria and instituted the hereditary system of rule for his family. As a 
result, a Seljuq state was established in Damascus to resist the Fatimids' incursion from 
Egypt into Syria. 32 
The Seljuq dynasty started to show weaknesses following Malik Shah's death. 33 He was 
succeeded by four of his sons: Mahmiid I (485-487/1092-1094), Berk Yaruq (487- 
498/1094-1105), Muhammad I (498-511/1105-1118) and Sanjar (511-552/1118-1157), 
and this led to the dividing of political power between them. These brothers started to 
compete over who would influence the cAbbasid caliph and hence inherit the title of 
sultan. 34 This competition continued through the following generation. There was also 
rivalry in Syria among the sons of Tutush, Ridwan (488-507/1095-1113, in Aleppo) and 
Duqaq (488-497/1095-1104, in Damascus), 35 and also his uncles and their sons in the 
eastern provinces. 36 
One of the main symptoms of the weakness and failure of the Seljuq state was the 
independence of the Atäbik throughout their provinces. The Atäbik ('leaders' in Turkish) 
ruled on behalf of the Seljuq sultan. 37 Among the Atäbik who started to show 
independence from the Seljuqs' authority were the Atäbik of Mosul, founded by clmad al- 
Din Zangi (520/1127). 38 
29 See Ibn al-Athir, 10/65-68; Ibn Kathir, al-Bidäya wa al-Nihäya, 12/90-91; Ibn Khaldün, Tärikh 
Ibn Khaldi7n, 5/6; Carole Hillenbrand, The Crusades: Islamic Perspectives, pp. 40-41,47; Ernest 
Barker, The Crusades, p. 9. 
30 al AAbbädi, p. 187. 
31 Ibn al-Athir, al-Kämi1,10/99; Ibn Khaldiin, 5/6; al , Abbädi, p. 189. 
32 al `Abbädi, p. 189. 
33 Mayer, p. 6. 
34 Ibn al-Athir, al-Kämil, 10/244-246; Zayyän, pp. 9-20; `Aliyya al-Janzüri, al-Hurübb al-Salibiyya, 
21. 
s Ibn al-Athir, al-Kämil, 10/246-249,269. 
36 Ibn al-Athir, al-Kämil, 10/293-298; Abn Shämah, al-Rawdatayn, 1/22. 
37 al cAbbädi, pp. 194-198. 
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c-The Crusade campaigns39 
Partly due to the initial Islamic expansion in the Mediterranean basin after the defeat of 
the Byzantines and their retreat back to Asia Minor, and partly due to the later Umayyad 
expansion into European territories such as Spain, 40 hatred and propaganda spread among 
the Christians in Europe that ultimately led to a series of military encroachments against 
the Islamic world. " These campaigns dated from 488/1095, when the Conference of 
Clermont (27 November) 42 in southern France was convened at the demand of Pope Urban 
11 (1042-1099). At that conference, the Christians were mobilised by the Pope to fight the 
Muslims in order to free the Eastern Church from the Muslim yoke. However, that effort 
would not have been possible without the enhancement of European power in the 11`t' and 
12`'' centuries. The first campaign instigated by the Pope comprised men, women and 
children'43 who gave these campaigns their name due to the red-crossed clothing44 they 
wore (to commemorate the crucifixion of Jesus) when they were marching to Jerusalem 
under the leadership of Cardinal Boutros. 45 That campaign failed due to an ambush by the 
Seljuqs, but other campaigns followed, which were organized according to the chivalric 
code of the feudal system. Being more effective than their predecessors they managed to 
39 See Carole Hillenbrand, The Crusades: Islamic Perspectives, pp. 1-220; and, A Muslim Principality 
in Crusader Times: the Early Artuqid State, pp. 1-266; and, The Islamic World and the Crusades, 
Scottish Journal of Religious Studies, VIII, pp. 150-157; and, A Muslim success in the Second 
Crusade. In: L. Kalus (ed). Melanges Dominique Sourdel, pp. 165-171; and, The Power struggle 
between the Saljuqs and the Isma'ilis of Alamut, 497-518/1094-1124: The Saljuq perspective. In: F. 
Daftary (ed). Studies in Ismaili History, pp. 205-220; Norman Daniel, Crusade Propaganda. in: K. 
M. Sefton (ed). A History of the Crusades, 6/39-97; Frederic Duncalf, The First Crusade: Clermont 
to Constantinople, in: K. M. Setton (ed). A History of the Crusades, 1/253-279; Steven Runciman, 
The First Crusade: Constantinople to Antioch', in: K. M. Setton (ed). A History of the Crusades, 
1/280-307; Steven Runciman, The First Crusade: Antioch to Ascalon', in: K. M. Setton (ed). A 
History of the Crusades, 1/308-342; James Lea Cate, The Crusade of 1101, in: K. M. Setton (ed). A 
History of the Crusades, 1/343-367; Jonathan Riley-Smith, The Crusades: a History, the whole 
book; P. M. Holt, The Age of the Crusades, pp. 16-22. 
40 Also, Malta was conquered by the Aghlabids in 221/835, and Kanawha by the Fätimids in 
323/935. See al-Dhahabi, al-`Ibar, 2/18. 
41 Said °Ashiir, al-Haraka al-Salibiyya, 1/48-71; Ghunaym, p. 113; cAliyya al-Janzfri, al-Hurüb al- 
Sahbiyya, p. 245. 
42 Suhail Zakkär, al-Hurl b al-Salibiyya, 1/5-8; Phillips, p. 14; Jean Richard, The Crusades, p. 1; 
Mayer, p. 8; Thomas Keightley, The Crusades, pp. 20-23; Jonathan Riley-Smith, History, the 
Crusades and the Latin East, 1095-1204: A Personal View. In: Maya Shatzmiller, (ed. ) Crusaders 
and Muslims in Twelfth-Century Syria. pp. 1-17; Frederic Duncalf, The Councils of Piacenza and 
Clermont, in: K. M. Sefton (ed). A History of the Crusades, 1/220-252. 
43 Keightley, The Crusades, p. 27. 
44 ibid., p. 23. 
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conquer Nicaea, the capital of the Roman Seljugs, 46 in 490/1097. They also captured 
Antioch" in the following year, 48 while the Muslims failed to recover it due to internal 
fragmentation. 49 After the fall of Antioch, some of the Crusaders headed to al-Jazira, where 
they captured the town of Edessa (al-Raha), 50 while others headed southwards, being 
constantly supplied with arms from the Italian vessels. " Most of the Syrian towns and ports 
gave in easily to them, their subjects receiving cruel treatment from the invaders. Neither 
the Seljuqs nor the Fätimids learned from these defeats: while the Seljugs underestimated 
the extent of the new campaigns since they thought that it would be an extension of the 
Byzantine campaigns that they were used to, the Fätimids refused to unify their ranks with 
the Seljuqs to repel the common enemy. It was the Fätimids, moreover, who reached an 
agreement with the Crusaders to secure some possessions belonging to the Seljugs. 52 
Indeed, the Fätimids made use of the Crusaders' defeat of the Seljuqs at Antioch to push 
towards Palestine, which had been under the Seljuqs' authority. They managed to secure 
Jerusalem in 492/1099,53 but this coincided with the Crusaders' attack, which resulted in a 
terrible massacre after the Muslims were forced to yield the city after a seven-week-long 
siege. 54 Thus, the Crusaders managed to establish the Latin kingdom of Jerusalem, which 
included, in addition to Jerusalem, Jaffa (Yäfa), Aila, Ramla, and Hebron (al-Khalil). " It 
4e See al-Dhahabi, al-`Ibar, 2/362; cAliyya al-Janziiri, al Hurüb al-Salibiyya, p. 277; Mayer, p. 46; Ara 
Edmond Dostourian, Armenia and the Crusades Tenth to Twelfth Centuries: The Chronicle of 
Matthew of Edessa, p. 166. 
47 Antioch was an ancient city on the eastern side (left bank) of the Orontes River. It became the 
modern city of Antakya, Turkey. In 16/637, during the reign of the Byzantine emperor Heraclius, 
Antioch was conquered by the Muslims during the battle of Iron Bridge. In 1098, the siege of 
Antioch by the Crusaders took place during the first Crusade. See William Walker Rockwell, 
Antiochus. In: The Encyclopaedia Britannica, 2/130-132. 
48 `Aliyya al-Janzüri, al-Hurnb al-Salibiyya, pp. 255-258; Ahmad Shalabi, Mawsll`ar al-Tärikh al- 
Islämi, pp. 592-594; Hillenbrand, The Crusades: Islamic Perspectives, pp. 56-59. 
49 Ibn al-Athir, al-Kämil, 10/269; Ibn Khaldün, 5/40; Zayyän, pp. 53-54; Mayer, pp. 49-50. 
50 Ghunaym, al-Jabha al-Islämiyya, p. 118; Said °Ashür, al--Iaraka al-Salibiyya, 1/195; `Aliyya al- 
Janziiri, al-Hurvb al-Salibiyya, p. 258. 
cAliyya al-Janzüri, al-Hurvb al-Salibiyya, p. 259. 
52 Ibn al-Athir, al-Kämil, 10/282-283; al-Il lariri, al-1`7äm wa al-Tabiyn, manuscript in Egyptian books 
house, number 2286, p. 2B; °Aliyya al-Janzüri, al-Hurvb al-Salibiyya, p258. 
53 See Ibn Kathir, al-Bidäya wa al-Nihaya, 12/138; Ibn al-Athir, al-Kämil, 10/282; Ibn Khaldün, 
5/43. 
54 See Ibn al-Athir, al-Kämil, 10/283-286; Ibn Khaldün, 5/44; Abü al-Mahäsin, al-Nujüm al-Zähira, 
5/148-149; `Aliyya al-Janzilri, al-Hurüb al-Salibiyya, p. 258; Hillenbrand, The Crusades: Islamic 
Perspectives, pp. 63- 66. 
ss See Abü al-Mahäsin, al-Nujüm al-Zähira, 5/167; Hillenbrand, The Crusades: Islamic Perspectives, 
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seems that the achievements of the crusaders during the first campaign encouraged them 
to set out on a new one, but at the same time, the Seljuqs learned from the tough lessons of 
the previous campaign to unite in the face of the invaders. In a unified effort, the armies of 
Kilj Arslän, the sultan of the Roman Seljuqs, Ridwän, the prince of Aleppo and al-Ghäzi, 
the prince of Sebastia (Siwäs) managed to defeat the Crusaders and disperse their 
leaders. ' However, the Crusaders of Jerusalem slowly managed to establish their authority 
over the neighbouring areas although these were scattered, while the Islamic and Arab 
opposition remained dormant. Thus, in 494/1101 they conquered Caiffa (Haifa), Arsuf, 
and Caesarea (Qis5riyä). 5' 
In 1104, after a siege that lasted for seven years, the crusaders captured Acre (°Akkä) and 
then Tripoli" and thus the third emirate of the Crusaders was established after al-Raha 
(the first emirate), and Antioch (the second). As for Jerusalem, it had earlier been 
established as a kingdom. 
3.1.1.1. The Zangid Dynasty" 
The origin of this dynasty can be traced back to a Turk called Aq Sunqur, 60 whose 
childhood friend, Malik Shah, inherited the rule of the Seljuq dynasty in 465/1073. Thus, 
Aq Sunqur was delegated to rule Aleppo (479-487/1086-1094). 61 When Malik Shah died, 62 
rule passed to his son Berk-Yaruq, who contended with his uncle Tutush for power. Aq 
Sunqur chose to defend the position of Berk-Yaruq against Tutush and died in the military 
struggle between the two. 63 In recognition of this, Berk-Yaruq fostered the family of Aq 
56 See 'Aliyya al-Janzüri, al-Hurüb al-Salibiyya, p. 276-279; Hillenbrand, The Crusades: Islamic 
Perspectives, pp. 116-117. 
n See Ibn Kathir, al-Bidäya wa al-Nihäya, 12/142; Abü al-Mahäsin, al-Nujüm al-Zähira, 5/167; al- 
Yäfili, Mir'ät al-Jinän, 3/156; 'Aliyya al-Janziiri, al-Hurüb al-Salibiyya, p. 258. 
Ss See Ibn Kathir, al-Bidäya wa al-Nihäya, 12/145; Ibn al-Athir, al-Kämil, 10/325-326; Ahmad 
Shalabi, 5/597; °Aliyya al-Janzüri, al-Hurüb al-Salibiyya, p. 261-262. 
59 See Abü Shämah, al-Rawdatayn, 1/2-20; Ibn Wäsil, Mufarrij al Kurib, 1/11-73; Ibn al-Athir, al- 
Tärikh al-Bähir 11 al-Dawla al-Atäbikiyyah bi al-Mawsil, pp. 4-100; Muhammad Tagqüsh, Tärikh al- 
Zinkiyyn fi al-Mawsil wa Biläd al-Sham, pp. 3-100; Bosworth, The New Islamic Dynasties, pp. 190- 
191; Lane Poole, The Mohammadan Dynasties, pp. 162-164; D. Patton, Atabeg of Mosul, pp. 1-70; 
Sir Hamilton A. R. Gibb, Zengi and the Fall of Edessa, in: K. M. Sefton (ed). A History of the 
Crusades, 1/449-462; Virginia G. Berry, The Career of Nür-ad-Din, in: K. M. Setton (ed). A History 
of the Crusades, 1/513-527; P. M. Holt, The Age of the Crusades, pp. 38-45. 
60 al-Dhahabi, al-'Ibar, 4/112. 
61 See Ibn al-Athir, al-Tärikh al-Bähir li al-Dawla al-Atäbikiyyah bi al-Mawsil, p. 4; Muhammad 
Tagqüsh, Tärikh al-Zinkiyyn f al-Ma wsil, pp. 43-47; Bosworth, The New Islamic Dynasties, p. 191. 
62 Keightley, The Crusades, p. 246. 
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Sunqur, particularly the son of Aq Sunqur, cImäd al-Din Zangi ( 521-541 /1127-1149). 64 
`Imäd al-Din received military training and fought several battles against the rebellious 
power centres within the Seljuq state and against the Crusaders. As a result, he was 
appointed governor of Basra and Wäsit, where he displayed dexterity in extinguishing 
internal seditions. However, his real glory began in 521/1127, when a decree was issued by 
the caliph al-Mustarshid (512-529/1118-1135) and approved by the Seljuq sultan 
appointing c1m5d al-Din, who had also had been decorated by the cAbbäsid caliph, ruler of 
Mosul and al-Jazirä (in Iraq), in addition to whichever of the Syrian lands he could 
conquer. That was the real start of Zangid rule 65 
As soon as he took over, he started to strengthen his position and that of his emirate. He 
waged limited wars to unify the contending emirates, thus establishing a unified and 
impressive power to confront the Crusaders. With this force, he expanded eastwards, 
taking Mosul, Aleppo, Harrän and Irbil66 Imäd al-Din also had a good relationship with the 
cAbbäsid caliph who had decorated him. His main achievement after this was to expel the 
Crusaders from many of the territories they held after defeating them at the castle of 
Athareb. 67 After this pivotal battle the Crusaders lost their aura of invincibility in the eyes 
of the Muslim masses, and he defeated them again at al-Rahä in 1144.6ß His reign came to 
an end when he was killed by one of his subjects during the siege of Jacabar castle on the 
Euphrates. 69 
His sons divided his rule among themselves. In Aleppo, Nür al-Din continued in his father's 
footsteps by trying to unify the country and continue the struggle against the invaders; 
notably, when they tried to retake al-Rahä, he resisted and defeated them. 70 He rescued 
64 Ibn al-Athir, al-Tärikh al-Bähir, p. 15; Keightley, p. 246. 65 See Ibn Khaldnn, 5/117-120; Muhammad Tagqnsh, Tärikh al-Zinkiyyn, p. 88; Keightley, The 
Crusades, pp. 231-232; Lane Poole, The Mohammadan Dynasties, pp. 192-194; Bosworth, The New 
Islamic Dynasties, p. 191. 
66 See Abn Shämah, al-Rawdatayn, 1/157; Mahmiid Shäkir, al-Tärikh al-Islämi, 2/285; Muhammad 
Tagqnsh, Tärikh al-Zinkiyyn, pp. 98-102; Mayer, pp. 87-88. 
67 See Abn Shämah, al-Rawdatayn, 1/157; Muhammad Tagqnsh, Tärikh al-Zinkiyyn, p. 132; 
Keightley, pp. 249-250. 
68 See Abn Shämah, al-Rawdatayn, 1/170-174; Muhammad Tagqnsh, pp. 147-156; Ahmad Shalabi, 
5/602; °Aliyya al-Janznri, Emärat al- Rahä, p. 307; Tyre, A History of Deeds Done beyond the Sea, 
2/141-14. 
69 See Abn Shämah, al-Rawdatayn, 1/181-183; Muhammad Taggiish, Tärikh al-Zinkiyyn, pp. 158- 
159; Keightley, pp. 261-262; Mayer, p. 92. 
70 See Ibn al-Athir, al-Kämil, 9/342; Abn Shämah, al-Rawdatayn, 1/195. 
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Damascus from the Crusaders when he took it in 549/1154, " and he also took Ba°labak in 
550/1155.72 Despite his military engagements with the Crusaders, Nür al-Din failed to show 
concern about the Two Holy Mosques, but sent money to build a new wall around Medina 
in 558/1163. " 
In Egypt, the activities of the government were constrained by the competition over power, 
corruption, and the weakness of the Fätimid caliph. This led to the incapacity of the 
political power in Egypt to confront the Crusaders, especially when the corruption and the 
misconduct of the minister Shäwar induced Dirghäm, one of the army generals, to lead a 
rebellion against him; he was decorated by the caliph for expelling the minister from 
power. Seeking revenge, Shäwar went to Nür al-Din and asked him to mount a campaign 
against Egypt. 74 Nür al-Din consented to his request, fearing that the chaos prevailing in 
Egypt might encourage the Crusaders to invade the country. 75 He therefore sent an army 
under the leadership of Asad al-Din Shirk-uh, who was accompanied by Shäwar. 76 Also 
present when the army entered Egypt in 559/1164 was Salab al-Din. 77 However, Shäwar 
feared Shirküh, and plotted with the Crusaders to expel him. Indeed, this alliance managed 
to expel Shirküh and his army in 116471 and again in 1166.79 Eventually, in 564/1169, 
Shirküh invaded Egypt at the demand of the Fätimid caliph (al dA4id), where he killed 
Shäwar and took power, 80 but he died two months later, whereupon Saläli al-Din 
succeeded him upon the directive of the Fätimid caliph. " 
3.1.1.2. The Ayyübid State 
The Ayyübids were a Kurdish family from Dwain in Azerbaijan, who were descendants of a 
man called Ayyüb b. Shädi b. Marwän, known as Najm al-Din. He was the father of Saläh 
71 Ibn al-Athir, al-Kämil, 9/398; Abn Shämah, al-Rawdatayn, 1/284; Keightley, p. 342; Mayer, 
108; R. C. Smail, Crusading Warfare, pp. 31-33. ýz 
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73 Al- Samhndi, Watä'al-Walä; 2/767; °Abd al-Bäsit Badr, al-Tärikh al-Shämil, 2/176. 
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75 Ahmad Shalabi, Mawsü°atal-Tärikh al-Islämi, 5/168; al ýAbbädi, pp. 128-157. 
76 Keightley, p. 349. 
77 See Abn Shämah, al-Rawdatayn, 1/356-357; Ahmed Shalabi, 5/168. 
78 Keightley, pp. 350-351. 
79 Ibn al-Athir, al-Kämil, 9/466,10/3-4. 
80 Keightley, pp359-360. 
81 See Ibn al-Athir, al-Kämi1,10/11-18; Abn Shämah, al-Rawdatayn, 2/32-47; Keightley, p360 
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al-Din. " Their story is similar to that of the rise of the Zangids to power. Shadi, the 
grandfather of Salah al-Din had a friend called Bahrüz, who had worked under the Seljuq 
sultan Malik Shah and then under his son Masciid. Thus, he was appointed viceroy of 
Baghdad and was given Tikrit as a governorship in 512/1108.83 Bahr-uz called on his friend 
Shadi and gave him the rule of Tikrit. After the death of Shadi, his oldest son, Najm al-Din, 
took over in 525/1132.84 
In 526/1133, clmad al-Din Zangi was waging a battle near Baghdad; his army was defeated 
and he was injured and evacuated to Mosul. On the journey, he reached Tikrit, where his 
wounds were tended by Najm al-Din, who also lent his vessels to the army of clmad al-Din 
Zangi so that it could cross the river, meanwhile giving clmad al-Din treatment and care till 
his wounds healed. " Six years later, relations between Bahrüz and the Ayyübid family 
worsened due to the killing of one of his men by Shirküh, and he expelled the Ayyübids 
from Tikrit. 86 It could be argued that this killing merely served to exacerbate an already 
existing tension, because the growing influence of the Ayyübids and the good relations 
between them and the citizens of Tikrit were making Bahrüz envious. However, the 
Ayyübids, under Najm al-Din, left Tikrit in 532/1137 and headed towards clmad al-Din 
Zangi, who was in Aleppo and was still favourable towards them. On the way, a son was 
born to Najm al-Din, named Yüsuf, who later become the great leader Salah al-Din. " 
When the Ayyübid family arrived in Aleppo, clmad al-Din welcomed them, and involved 
them in his wars. When clmad al-Din conquered Bacalabak, he appointed Najm al-Din 
viceroy there in 534/1139.88 
When clmad al-Din was killed, the lands he ruled were divided among his sons, and as a 
result Mir al-Din came to rule over Aleppo with the aid of Shirküh. This made Shirküh 
one of the major leaders under Nür al-Din, who placed great trust in him. It has been 
shown that, when Shawar asked for the aid of Nür al-Din, the latter responded by 
82 See Abü Shämah, al-Rawdatayn, 1/354, Yagiit al-Hamawi, 2/491, Muhammad Tagqüsh, Tärikh 
al-Ayyübiyyn fi Misr wa Biläd a]-Shim, p. 16; Bosworth, The New Islamic Dynasties, pp. 70-75; C1. 
Cahen, Ayynbids. In: The Encyclopedia of Islam, 1/796-807. 
83 See Abn Shämah, al-Rawdatayn, 2/165; Muhammad Tagqüsh, Tärikh al-Ayyübiyyn, pp. 17-18. 
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dispatching an army to Egypt under the leadership of Shirküh and his nephew Saläh al- 
Din, which brought Salah al-Din to power in Egypt 89 Salah al-Din was successful in 
carrying out this order in Egypt, by suppressing the revolts and contenders and in 567/1171 
putting an end to Filtimid rule according to the instructions of Nür al-Din. 90 Other sources, 
however, argue to the contrary that Saläh al-Din meant to establish a solid power base in 
Egypt due to his fear of being replaced or expelled by Nür al-Din. 91 Salah al-Din sent his 
brother, Türan Shah, to Nubia to conquer it, but found it too economically deprived, so he 
sent him to Yemen, which was suffering from internal unrest, although Nür al-Din died 
before Türän Shah reached it. Salälh al-Din finally rose to power and unified Syria and 
Egypt. 92 Some scholars believe that the political career of Salah al-Din can be divided into 
two periods. During the first period, from 570-582/1174-1186, Salah al-Din was mainly 
occupied with the cementing of the internal Islamic front and the merging of small power 
pockets that, at times, collaborated with the Crusaders. 93 Therefore he waged limited wars 
against those rebellious emirates but at the same time did not forget to prepare the state 
for a longer, more sustained war. Thus, he built defences, erected castles, and also built a 
fleet to defend the coastal towns. Moreover, he spreading schooling across his territories. 
He also cared for the Two Holy Mosques and those in power in Mecca and Medina by 
sending money to princes and imams. 94 
The second phase stretched from the year 582/1186 up to his death in 589/1193, and was 
characterised by the wars he waged against the Crusaders from Damascus, which he used 
as a base for his campaigns. He started by attacking the Crusaders in Crac (al-Karak), 95 al- 
B9 See Abü Shämah, al-Rawdatayn, 1/191,2/76; Muhammad Tagqüsh, Tänkh al-Ayyubiyyn, pp. 19- 
20; Keightley, p. 362. 
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Tärikh al-Ayyubiyyn, pp. 32-33; Sir Hamilton A. R. Gibb, 'The Rise of Saladin: 1169-1189', in: K. M. 
Setton (ed). A History of the Crusades, 1/563 -589. 92 See Abü Shämah, al-Rawdatayn, 2/219; Muhammad Tagqnsh, Tärikh al-Zinkiyyin, p. 425. 93 Muhammad Tagqüsh, Tärikh al-Ayyubiyyn, pp. 51-80; P. M. Holt, The Age of the Crusades, 
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Shubik, and Thabaria (Tabariyyä), and won the vital battle of Hattin in 583/1187,96 where 
he killed huge numbers of their soldiers and knights and captured their leaders and 
secured the Mediterranean coast from Acre ('Akkii) to Sagitta (Sayd5). 97 He also managed 
to liberate Jerusalem in the same year after a siege. 98 After that, he moved his campaign 
northwards, reaching Antioch in 584/1188.99 
His victories caused shockwaves in Europe, which began a powerful campaign led by the 
European kings and leaders. That campaign managed to acquire parts of the 
Mediterranean coast and reach an accord with Sal5b al-Din in 588/1192, that came to be 
known as the peace treaty of al-Ramlah, which stipulated that each party should remain in 
its positions. "' A few months later, Sa]äh al-Din died, leaving the mission of resisting the 
Crusaders to those who succeeded him. "' The Ayyübid leaders divided up what Saläh al- 
Din had unified from the Islamic territories. His son al-Afdal took Damascus and the 
surrounding territories as far as Egypt and also retained the overall supremacy over the 
Ayyübids. His second son, al cAziz `Uthmän, took Egypt, while his brother al 'Adil took 
Jordan, the Peninsula, and Diyär Bakr. He managed to unify the territories under his 
authority while disputes arose among Saläh al-Din's sons. 102 
3.1.2. The Fätimid Caliphate (297-567/909-1171)103 
The Fätimid caliphate in Egypt, like its counterpart in Baghdad, suffered from marked 
weaknesses, which first appeared under the leadership of °Ubaydal]5h (al-Mahdi), who 
96 See Ibn al-Athir, al-Kämil, 10/18; Ibn Kathir, al-Bidäya wa al-Nihäya, 12/283-286; Abu Shämah, 
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Crusades: Islamic Perspectives, pp. 171-172; Mayer, pp. 135-139; R. C. Smail, Crusading Warfare, 
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Background to Hattin', In: Maya Shatzmiller, (ed. ) Crusaders and Muslims in Twelfth-Century 
Syria, pp. 173-189. 
9' Muhammad Tagqüsh, Tärikh al-Ayyübiyyn, pp. 158-172; Stevenson, p. 249. 
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Shämah, al-Rawdatayn, 3/198-215; Ernest Barker, The Crusades, pp. 51-60; Phillips, p. 136. 
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nominated himself as deliverer and called himself the `prince of believers' in 297/909 in 
Ifrigiya (Tunisia). "' However, when the Fätimid caliphate took over Egypt, Syria and parts 
of the Arabian Peninsula, it started to show weaknesses due to the corruption of certain 
ministers, "' a factor that had also contributed to the weakness of the `Abbasids' rule. At 
first, the Fätimid caliphs were independent and even those ministers used by them, rather 
than being political ministers, were more like executives. Even when they started to employ 
ministers during the time of the caliph al `Aziz bi Allah (365-386/975-996), these were 
known as executive minsters. 106 However, towards the end of al-Mustansir bi Allah's 
caliphate (427-487/1036/1094), "' which was plagued by famines and droughts on the one 
hand, and by uprisings and seditions on the other, these disasters and disruptions caused 
frequent changes of government. 108 Indeed, in a period of four years, over twenty different 
ministers were appointed. "' 
When chaos threatened the internal order in Egypt, al-Mustansir felt unable to abate it and 
resorted to his viceroy in `Akka, Badr al-Jamäli, who was of Armenian stock, asking him to 
come to Egypt to restore order. al-Jamäli welcomed this idea and set out for Egypt with a 
large Armenian army in 466/1074, with which he managed to restore order. 10 The caliph 
rewarded him with the position of minister and the leadership of the armies. As a result, 
his authority covered all aspects of the state, as he became the chief army commander and 
the supervisor of the Islamic judges and the Fätimid mission. Thus, his rule was a 
totalitarian one and lasted until his death in 487/1094. During this time he managed to 
restrict al-Mustansir's political power. "' 
After the death of al-Jamäli, a series of delegated ministers followed, first among them was 
al-Afdal (487-515/1094-1121), the son of Badr al-Jamäli, who was so powerful that he 
104 See al `Abbädi, pp. 223-225; Abmad Shalabi, Mawsü°at al-Tärikh al-Islämi, 4/285; Akbar Shah, 
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managed to bring to the throne the younger son of al-Mustansir, al-Mustadli (487- 
495/1094-1101), despite the claim of the older son, Nizär, who was more eligible due to 
his age. 12 In 495/1101 however, he poisoned al-Musta`li and replaced him with his son al- 
Mansur (495-542/1101-1130), who was then only five years old. He nicknamed him al- 
fkmir bi Abkam Allah (the one who instructs according to the orders of God) and restricted 
his public appearances to twice a year. However, on reaching adulthood, al-Mansur 
managed to free himself and regain his power in 515/1121 after poisoning al-Afdal. 13 After 
the death of al-Afdal, al-Ma'mun al-Bitabi became minister. He tried to follow in his 
predecessor's footsteps but was also poisoned by instruction of the caliph in 519/1125.14 
Al-Amir was killed in 524/1130 by the followers of his uncle Nizär, as he was considered, 
like his father, a usurper of power. 1' Since al-Amir left no heir, nominal power shifted to a 
close relative, cAbd al-Majid, (525-544/1131-1149) who was nicknamed al-Haft li Din 
Allah. During his rule, the de facto ruler was the minister al-Akmal b. al-Afdal, who had 
poisoned the caliph and taken his palace, money and antiques. However, al-Akmal was 
killed in 526/1132, and al-Haft was released from jail. That date became an anniversary 
known as the `day of victory'. 116 
After the death of al-Haft in 544/1146, the competition for power was fierce among the 
top state officials, a situation that was made worse by the lack of experience on the part of 
the caliphs who followed al-Hafiz. Thus, many ministers changed, as well as caliphs. The 
last of these ministers was Abu al-Ashbal Dirgham, who served the last Fatimid caliph, al- 
cAdid (555-567/1160-1171) and managed to defeat Shawar, who defected to Syria to 
request the aid of the Zangids. "' 
As stated earlier, Egypt, which was rich in men and resources, was coveted by both the 
Zangids and the Crusaders. Neither party was patient enough to await the natural end of 
Fatimid rule there, since each was intent on fortifying and entrenching itself against the 
112 Muhammad Taqqüsh, Tärikh al-Fätimiyyn, pp. 293-388; Ibn Maysar, Tärikh Misr, pp. 35-37; 
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other. 1' Indeed, political order in Egypt had deteriorated, especially after the death of al- 
Afdal. Thus, in 545/1150, Baldwin III ( 1129-1162)119 began to enhance the fortifications 
of Gaza, thus disclosing his plan to attack Egypt. In 548/1153, the Crusaders managed to 
take °Asgal5n, '2Ö which had been under the rule of the Egyptian Fätimids and which 
represented a danger to the Crusaders in Palestine. Therefore, a mere fifty years after the 
first campaign, the Crusaders managed to take the Palestinian coast and balance their 
defeats on the northern front with the victories against the decayed Fätimid state. 
When Baldwin III died in 558/1162, '"' it appeared that his foreign policy, which was based 
on invading Egypt, would be continued by others, as shown by the relentless attempts of his 
successor Amyrlik 1 (`Amnri) 1163-1174.122 This was made necessary by the unification of 
Aleppo and Damascus under Nür al-Din Zangi, because it would be disastrous to the 
Crusaders' statelets to see Egypt under the Sunnis, who already had the rule of Syria. 
However, because Nür al-Din was well aware of the importance of Egypt to him, there was 
no chance that `Amüri would be able to surprise him. Thus both of them were ready to 
snatch Egypt and the start of their race was signaled by the death of the Fätimid minister 
al-Sälili b. Ruzaiq in 556/1161, '"' and the subsequent power struggle between his son al- 
cAdil on the one hand, who only ruled for fifteen months in partnership with Shäwar, who 
had killed Ibn Ruzaiq, and on the other hand the aforementioned Dirghäm, who 
assassinated the important princes through fear of their competing with him . 
'21 As noted 
above, Shäwar fled to Nür al-Din when 'Amüri found an opportunity to invade Egypt on 
the grounds that the Fätimids there had not paid the tax which was imposed on them 
during the reign of Baldwin III. Thus, in 1163, a force crossed the Gulf of Suez and 
besieged the town of Balbis. 125 However, due to the resistance of Dirghäm to that 
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campaign, who used the stored water of the Nile dams to muddy the delta, the army was 
forced to retreat back to Palestine, albeit temporarily. 126 
Meanwhile, Shäwar was relentlessly attempting to gain the support of Nür al-Din in 
Damascus in order to regain his position in Egypt. Nür al-Din agreed to send a military 
campaign, on condition that Shäwar agreed to finance its expenditures, leave some of the 
Egyptian territories to him, and pay a third of the state revenues. 127 On the acceptance of 
these conditions, a campaign was sent with Shäwar under the leadership of Asad al-Din 
Shirküh and his nephew Saläh al-Din, as mentioned before. 
However, Dirghäm, who had heard about the alliance of Shäwar and Nür al-Din, started to 
make his own political moves by closing ranks with the Crusaders. He also engaged in an 
agreement with °Amüri who did not hesitate to send a campaign to invade Egypt, "' and in 
the subsequent six years, °Amüri tried to conquer Egypt five times. "' Thus, the struggle 
between Nür al-Din and the Crusaders transferred from the north of Syria to Egypt. 
°Amürfs failed attempts at invading Egypt produced two important results: firstly, the 
depletion of the human and material resources of the Latin kingdom of Jerusalem; and 
secondly, the tilting of the political equation towards the Islamic and the Arabic powers. 
Moreover, Dirghäm and Shäwar had been killed in the midst of these events while Asad al- 
Din became a minister for the Fätimid caliph, al cAdid. After the death of Asad al-Din in 
564/1169, Saläh al-Din came to power and became the minister for the Fätimid caliph. "' 
Subsequent events proved that Saläh al-Din was the real hero of that period, and his rule 
represented an interval in which his political mastery eclipsed that of all other 
personalities. Also the failure of `Amüri's plan to invade Egypt in alliance with the 
Byzantines in 1169, and their fifty-year siege of Dumyät which ultimately failed to achieve 
its targets, are proof of the stability of Saläh al-Din's rule. Throughout this period, Nür al- 
Din's power was exercised in large territories with many capitals: Damascus, al-Rahä, 
Aleppo, Mosul and Cairo. For most of that period, Nür al-Din was urging Saläh al-Din to 
announce the end of the Fätimid caliphate and the establishment of the Sunni caliphate, 
ize See Abii Shämah, al-Rawdatayn, 1/41. 
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but Saläh al-Din waited until the opportune moment, which came in 567/1171 with the 
passing away of al-`Ädid, the last Fätimid caliph. "' 
As a conclusion of what has been said above that the Fätimid caliphate collapsed for the 
following reasons. First, the Crusaders' wars, which caused widespread insecurity, 
especially among the small dynastic statelets. Many princes agreed to abandon their rule 
voluntarily to Nür al-Din in return for security from the Crusaders. This was also true of 
Egypt, which waited for Nür al-Din to rescue it from the looming danger of the Crusaders. 
Secondly, the way that the Fätimids displayed in clinging to their doctrine and their 
intolerance towards Sunnis caused alienation inside Egypt and there is little wonder that 
people felt loyal to Nür al-Din. Thirdly, the power struggles between caliphs and ministers 
and at times the nominating of children as caliphs corrupted the whole system, which led 
to the ultimate destruction of the state. '32 
3.1.2.1. Medina in the Fätimid period (363-436/9741044) 
In the first half of the fourth hijri century, Medina was a small town. When the Fätimids 
occupied Egypt in 358/969, the governor of Medina declared his allegiance to them, the 
reason being the subsidy the city received. 113 The Fätimid caliph, al-Mu`izz li-Din Alläh 
(341-365/952-975), 134 was happy with this allegiance and dispatched wealth and gifts. 
However, the relationship between the Medinan governors and the Fätimid caliphate was 
unstable, because the Fätimids displayed a general lack of interest in the needs of the 
Medinans and their weak administration. For example, Caliph al-cAziz bi-Alläh (365- 
386/975-996) 135 showed so little interest in Medina that its governor severed relations with 
him in the year 365/975, and transferred his fealty to the °Abbäsids. The caliph then 
dispatched his army to intimidate and threaten Medina . 13' The governor returned to his 
original position of allegiance to the Fätimids, but returned to the cAbbasids after a year (in 
al-Muti` lilläh's time, 368/978), as they sent a large sum of money to build a strong wall 
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around Medina and improve the conditions of its people. Fealty was not returned to the 
Fätimids until the year 380/990, when they laid siege to Medina. "' This persuaded the 
governor, Tähir b. Muslim, "" and his sons, and once again, the khutba (sermon of the 
Friday prayer) was delivered in the name of the Fätimids (during the rule of al-Häkim bi- 
Amrilläh 386-411/996-1021); but the Medinans did not succumb to the call of the 
Fätimids, who were Shia, to adopt their religious beliefs, because the Medinans' traditions 
and heritage were deeply rooted in the Surma of the Prophet Muhammad. "' In 436/1044 
the subordination of Medina to the Fätimids ended, and Medina returned to embrace the 
cAbbäsid caliphate. "' The Fätimids did not have any memorable or lasting effect upon 
Medina, or on the Prophet's Mosque. They also had no intellectual influence on cultural 
development, literature or architecture. 
3.2.1. The Major Events Related to Medina in the Islamic World 
Medina was only nominally under `Abbäsid rule since actual power rested in the hands of 
the princes of the Ashräf families there, until cUbayd alläh b. Tähir ( d. 329/941)191 
established his authority by plotting against his local rivals and sending an envoy to the 
caliph asking him to bless him as de facto ruler. Thus the local prince was not accountable 
in any sense to the caliph and sent no revenues to the central authority; but he expected 
some support from the caliph to spend on local matters, though he also levied taxes on his 
subjects. 
Since competition was fierce in the fourth hijri century, between cAbbäsids and Fätimids, 
for nominal supremacy over the Two Holy Mosques, "' it is not surprising that financial 
support played an important part in that competition. 143 Thus when the Fätimids came to 
power in Egypt, high envoys from Mecca and Medina visited them, receiving a grand 
137 See al-Jaziri, al-Durar al-Fara'id al-Munazala, 1/532; Ibn al-Athir, al-Kämil, 7/568; al-Magrizi, 
Itti äz al-Hunafa, 2/66; Muhammad Taggnsh, Tärikh a1-Fätimiyyn, p. 297. 
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welcome and many gifts to the value of 400,000 dirham. 144 However, the `Abbäsids used 
the same tactic to sway the loyalty of the princes of Mecca and Medina, in which they were 
successful several times. 145 In (368/978), cAdud al-Dawla al-Buwayhi sent huge sums of 
money with the leader of the Iraqi pilgrimage delegation to the prince of Medina, Tähir b. 
Muslim al-IIusayni (366-381/976-991). '46 This happened at a time when the Fätimids 
were busy subduing Palestine and Syria and were hence unable to send assistance to the 
Two Holy Mosques. Thus, the Iraqi delegation's leader managed to convince the prince of 
Medina to shift his alliance to the'Abbäsids'4' after he offered him a sum of money to build 
a wall around Medina in order to defend it from the attacks of the Bedouins. "' However, 
when the Fätimids finished their campaigns against Palestine and Syria, they sent a large 
military force against Tähir b. Muslim (366/976), the prince of Medina, and caused him to 
shift his loyalty to them once again, "' the Fätimids still continued to give financial aid to 
the power centres in Medina as well as to its poor. '5° 
During the rule of al-Qa'im bi-Amrilläh, the same scenario repeated itself when the 
Fätimids once again failed to honour their commitment towards the Two Holy Mosques 
and again the °Abbäsids managed to attract the loyalty of those princes by offering financial 
support. According to Ibn al-Jawzi, the prince of Mecca responded to this first and then the 
prince of Medina, after having received the pledges of the cAbbäsid caliph. "' But the 
`Abbäsids did nothing to influence the running of day-to-day political affairs, which 
remained in the hands of the local princes and their families, especially the Muhanna 
family from the Hussaini family; which leads to the conclusion that the rule of Medina was 
largely autonomous from the days of Tähir b. Muslim up to the rise of the Ayyiibids. 
It is worth noting that, despite the importance of Medina and Mecca to the Islamic world, 
the °Abbäsids did not station an army there, even though the spread of sedition and war in 
many parts of the state is evident from the many wars among the different dynasties 
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mentioned above. Even the Fätimids, who lost the loyalty of Medina, failed to send a 
permanent army to subdue the princes, but instead resorted to limited campaigns for the 
settling of specific disputes, generally for the same reasons as the °Abbäsids. All of this was 
combined with the advent of the Crusaders, who were kept busy in Syria, Palestine and, 
later, Egypt. This reflected negatively on the general security around Medina, since no 
power was able to deter the nomadic tribes, who developed the habit of banditry, especially 
against pilgrim caravans. Even when the Fätimids tried to solve this problem by bribing 
these tribes, this only made the situation worse, since it had the effect of encouraging them 
to continue their raids. "' Even when military campaigns were considered, they merely 
provided a short-term answer to a deep-rooted problem. No radical solutions were offered, 
like changing the mindset of these tribes through education or economic means and thus 
the phenomenon continued to represent a serious challenge to those visiting the Holy 
Mosques or even living inside Medina. This ultimately led to the dwindling of Medinan 
revenues. 153 
In 540/1145, the Zangid's minister, Jamal al-Din al-Isfahäni, sent money to renovate the 
wall of Medina after the one built by cAdud al-Dawla al-Buwayhi was ruined due to the 
raids of the Bedouins. "4 It is believed that the new wall was built on the base of the old 
one155 and that the residential area was not expanded beyond the boundary of the old wall, 
although nearly eighty-seven years separated the building of the two walls. Even if the 
residential areas had expanded before the re-erection of the wall, they were abandoned at 
the time of the renovation in 540/1145. This meant that other aspects of the city's life, such 
as economic activities and the attraction of Medina as a place to live, even for those who 
normally came to reside near the Prophet's shrine, were reduced, and Medina did not 
immediately expand beyond the old perimeter, as was to happen in subsequent years. 
There is no doubt that good economic conditions and the maintaining of security aid the 
prosperity of any city, and the narration of al-Samhüdi reveals the role that the new wall 
played in bringing security to Medina. 156 
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Buildings grew up during the ensuing decades, both inside Medina and on the outskirts, 
although the security that encouraged people to build did not last long because the placing 
of new buildings outside the wall encouraged the Bedouins to raid them. Historians record 
that seventeen years after the building of the new wall, Niir al-Din Zangi visited Medina 
after performing a pilgrimage, and was requested by those living outside the wall to help 
them by building a wall to safeguard them and their animals from raids, which he did in 
558/1163.1$1 Thus only seventeen years passed between the previous renovation and the 
building of the new wall. This might be attributable to the waves of migrations after the 
enhancement of the city's general security and the flow of money from Nor al-Din, who 
sent money regularly to provide public amenities. The Fätimid minister, Ruzayq b. al-Sälih, 
also sent money for the Two Holy Mosques. 158 
3.2.2. The Crusaders and Medina 
As mentioned above, the Ayyübid era was characterised by an aggressive confrontation 
with the Crusaders, although the Arabian Peninsula was far removed from the hotbeds of 
Syria and Egypt. In that regard, the historical sources record three incidents of serious 
proportions; the attempt of several Christian subjects to steal the body of the Prophet 
Muhammad, and two attempts to invade Medina. 
3.2.2.1. The attempt to steal the body of the Prophet 
Several historical sources describe this incident in detail. Briefly, N5r al-Din saw in a dream 
two blond men hurting the Prophet, and so he went to Medina and discovered that two 
Christian men of German origin had dug an underground passage from their residence to 
the shrine of the Prophet. After interrogation, they pleaded that they were acting upon 
instructions from one of the Crusader kings, who had paid them to do it. Nnr al-Din killed 
them both and ordered that a trench be dug all around the holy grave and filled with iron 
to prevent any further similar incidents. "' 
157 al-Fayrnz Abädi, al-Maghänim al-Mutäba, 2/856; Ibrähim Bäsha, Mir'ät al-Haramin 1/411; °Abd 
al-Bäsit Badr, al-Tärikh al-Shämil, 2/177. 
I58 al-Magrizi, Itti az al-Hunafä, 2/171. 
159 al-Samhiidi, Wafa-'a1-Wafa-; 2/648; Ibrähim Bäsha, Mirat al-Haramin 1/474; °Abd al-Bäsit Badr, 
al-Tärikh al-Shämil, 2/176-180. 
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3.2.2.2 The first attempt to invade Medina 
There were two attempts to invade Medina. The first was in 577/1181, when one of the 
Crusaders called Urnat (Reynald of Chätillon) (1125-1187) decided to attack the Two Holy 
Mosques. He prepared a big campaign and reached Tayma, from where his journey to 
Medina was not interrupted, a matter which caused grave concern among the Muslims 
because it was the first time the Crusaders had ventured into the Arabian Peninsula and 
because no standing army was there to deter the invaders. However, when the news 
reached Salah al-Din, who was busy with arrangements in Mosul and Aleppo, he sent for 
his deputy in Damascus, Farkh Shah, who organised a quick campaign that succeeded in 
forcing the Crusaders to abandon their plan to invade Medina. Instead they made an 
agreement with Farkh Shah that secured Muslim routes and caravans. 160 
3.2.2.3. The second attempt to invade Medina 161 
Despite the agreement that Urnät had concluded with Farkh Shäh, he formulated a plan to 
invade Medina via the Red Sea and take it by surprise. Therefore, he started to build ships 
secretly in al-Kark and carried them dismantled on the backs of camels to the Red Sea. He 
crossed the gulf of al 'Aqaba to the Egyptian coast and from there he attacked the port of 
cIzäbb. His forces raided the ships they found there and also confiscated some ships coming 
from Yemen loaded with goods, after which they sailed to the coast of the Arabian 
Peninsula, where they conquered al-Häwrä' and Yunbuc after attacking the villages and 
Bedouins whom they encountered. When the news reached alb al-Din, he ordered his 
brother in Egypt, al cAdil, to sail after the Crusaders at speed. The Muslim fleet, under the 
command of Husäm al-Din Lu'lu', found the Crusaders' ships in al-Hawrä in 578/1182. 
Husäm al-Din freed several Muslim traders who had been taken hostage by the enemy, and 
then pursued the Crusaders' force of about 300 men, which was heading towards Medina. 
As soon as the enemy realised that the Muslim army was behind them, they began to fear 
that they would be compelled to confront two forces because they knew that the people of 
160 Ibn al-Athir, al-Kämil, 11/471; Ibn Wäsil, Mufarrij al-Kriib, 2/129; Sulaymän Mäliki, pp. 44-45; 
Said 'Ashur, al-Haraka al-Salibiyya, 2/784-785; `Aziz Surläl, al-Ylägät bin al-Sharq wa al-Gharb, 
p. 65; Runciman, A History of the Crusades, 2/431. 
161 See Abü Shämah, al-Rawdatayn, 2/35; Ibn Jubayr, al-Rihja, pp. 34- 35; Ibn al-Athir, al-Kämil, 
11/471; Ibn Kathir, al-Bidäia wa al-Nihäia, 12/330; Ernest Barker, The Crusades, pp. 58-59; R. 
Grousset, History des Croisades et du Royaume Franc de Jerusalem, 2/732. 
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Medina would also resist them. Thus, they fled to hideouts in the mountains. After five 
days, Lu'lu's army found them and engaged them in a fierce battle during which 150 of 
them were killed and 170 arrested and later executed by order of $al5b al-Din, because 
they knew the road to Medina. "' 
3.3. Conclusion 
This chapter has presented a short historical overview of the Islamic world during the 11`h 
and 12`h centuries, particularly those places that fell under the authority of the Ayyiibids, in 
order to clarify the dynasty's political role during that period and examine how they 
influenced the major events in the Islamic world, and specifically Medina. The chapter 
considered two main points; firstly, it discussed the political life in the Islamic world during 
that period by highlighting the state of weakness that was caused by internal political and 
armed struggles and by the Crusaders' invasions, and by describing how the Zangids, the 
Seljugs, the Ayyübids and the Fätimids resisted those invasions. 
'62 See Ibn Kathir, al-Bidäya wa al-Nihäya, 12/332; Ibn al-Athir, al-Kämil, 11/500; Ibn Wäsi1, 
Mufarij al-Krüb, 2/133; Sulaymän Mäliki, pp. 46-47; Scald °Ashnr, al-Ilaraka al- 'alibiyya, 2/786- 
787. Raynald met his death In 1187, when Saldb al-Din invaded the kingdom and defeated the 
Crusaders at the Battle of Hattin, taking many prisoners. Most prominent among these prisoners 
were Raynald and King Guy, both of whom Sal5b al-Din ordered brought to his tent. The 
chronicler Imäd ad-Din al-Isfahani, who was present at the scene, relates: 
Sal5b al-Din invited the king [Guy] to sit beside him, and when Arnat [Raynald] 
entered in his turn, he seated him next to his king and reminded him of his misdeeds. 
'How many times have you sworn an oath and violated it? How many times have you 
signed agreements you have never respected? ' Raynald answered through a translator: 
'Kings have always acted thus. I did nothing more'. During this time King Guy was 
gasping with thirst, his head dangling as though drunk, his face betraying great fright. 
Sal5b al-Din spoke reassuring words to him, had cold water brought, and offered it to 
him. The king drank, then handed what remained to Raynald, who slaked his thirst in 
turn. The sultan then said to Guy: 'You did not ask permission before giving him water. 
I am therefore not obliged to grant him mercy'. After pronouncing these words, the 
sultan smiled, mounted his horse, and rode off, leaving the captives in terror. He 
supervised the return of the troops, and then came back to his tent. He ordered 
Raynald brought there, then advanced before him, sword in hand, and struck him 
between the neck and the shoulder-blade. When Raynald fell, he cut off his head and 
dragged the body by its feet to the king, who began to tremble.. Seeing him thus upset, 
Saläh al-Din said to him in a reassuring tone: This man was killed only because of his 
malfeasance and perfidy'. 
See Ibn Kathir, al-Bidäya wa al-Nihäya, 12/332; Ibn al-Athir, al-Kämil, 11/500; Ernest Barker, 
'Raynald of Chätillon', in: The Encyclopaedia Britannica, 22/936. 
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The second point is the impact of all these events specifically on Medina, and it has been 
demonstrated how Medina was affected both positively and negatively by the struggle 
between the `Abbäsids and the Fätimids, who were both keen to prove that the affiliation 
to the Two Holy Mosques belonged to them. It has also been demonstrated how the 
financial dimension was important in maintaining the alliance of those in charge of Medina 
and Mecca and how that at times contributed to the wellbeing of Medina in terms of 
economic prosperityyand security. 
There was a negative side to the competition between the Islamic rulers, however, since it 
caused them to neglect the importance of stationing a force in Medina to protect it from 
the widespread banditry in the surrounding area. This was aggravated by their 
preoccupation with the internecine wars in the north and later the resistance to the 
Crusaders' invasions, and also by the lack of economic resources in Medina, since the major 
economic activities of its residents, traditional agriculture and trade, were negatively 
affected by security problems. 
Medina was also affected by the Crusaders' invasions, which caused Saläh al-Din to send 
his armies to protect it. 
The following conclusions may be drawn from this chapter. First, the relationship between 
Medina's princes and the `Abbäsid caliphate was no more than a pragmatic bond through 
which the former received money and the latter was mentioned during the Friday sermon 
in the Two Holy Mosques. Indeed, the Abbäsids neglected Medina because it was not 
attractive economically, so much so that it was considered a financial burden. This last 
point explains the opening through which the Fätimids managed to infiltrate themselves 
and at times displace the °Abbäsids' in Medina as the legitimate protector of the Two Holy 
Mosques, thus negating the idea that the Fätimids were only a splinter from orthodox rule, 
represented by the °Abbäsids. However, the Fätimids did not manage to proceed with their 
plans regarding Medina due to their internal struggles, which prevented them from 
building a consistent relationship with Medina's princes that would have enabled them to 
spread their beliefs among its residents as they had hoped. Secondly, the lack of proper 
concern for Medina by those states caused many internal problems, such as poverty, lack of 
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security, and a power struggle among its princes, as shown by the decrease in Medina's 
population during these periods. 163 
The next chapter will examine and analyse an important phenomenon appearing in 
Medina in the Ayyübid period: the emergence of the Shia. 
163 See °Abd al-Bäsit Badr, al-Tärikh al-Shämil, 2/4-195. Chapters 5 and 6 will discuss all these 
matters. 
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Chapter Four 
History of the Shia in Medina during the Ayyübid period 
Having studied the history of Medina prior to the Ayyübid period in Chapter Two, and the 
key historical events which occurred in the Islamic World during the Ayyübid period in 
Chapter Three, this chapter will examine and analyse an important issue that transpired in 
Medina in Ayyiibid times, mention of which occurs in certain sources in such a way that 
makes it necessary to pause and study it in order to discover the truth of the matter. This 
issue is the spread of the Shia doctrine in Medina during the Ayyiibid period. Both Ibn 
Taymiyya (661-728/1263-1328) and Ibn Farhün (693-769/1294-1367) mention accounts 
indicating that many of the Medinans during this time converted from Sunni Islam to that 
of the Imämi Shi°a, accepting the financial incentives offered by the Shia du at'. 
These accounts require study and analysis because their authors fail to provide sufficient 
information on this subject, or any evidence to substantiate their remarks (all that they say 
is that it occurred during this period, without going into the details and without 
mentioning any testimonies or events to back up their remarks). Furthermore, only a few 
accounts, scattered among a very small number of books, touch upon this issue briefly, so it 
is impossible through these alone to become acquainted with all of the aspects of this 
subject. 
Therefore, this chapter will discuss all of this, and also answer some key questions in order 
to illustrate the reality of the Shi°a presence in Medina. These questions include: are the 
historical sources in agreement on this issue? Is it true that most of Medina's inhabitants 
converted from Sunnism to Shicism in exchange for money, and, if so, how did that come 
about and why? If this is not the case, what then is the truth of the matter and how has it 
been handled in the historical writings? Then, why were those who came later reticent 
about discussing this issue, and content to pass on accounts about the Shia presence in 
Medina during and after the Ayyübid period? 
This chapter can, therefore, be divided into three sections: 
' Du°ät. Callers (i. e. to Islam). See Ibn Manziir, Lisän al-`Arab, 14/259; Deeb al-Khudrawi, A 
Dictionary of Islamic Terms, p. 135; Netton, A Popular Dictionary of Islam, p. 66. 
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Firstly: a discussion and analysis of the reports by the °ulamä' and historians about the 
emergence of a Shia sect in Medina and its spread therein, identifying how true these 
reports are and responding to these with what there is in the way of rational evidence and 
what can be provided by accounts in other writings. 
The reasons behind the failure of many of the historical sources to provide useful and 
complete information about this issue (namely, the spread of the Shia in Medina and the 
transition of power to them) will also be discussed, such as how and when this occurred 
and why. 
Secondly: an explanation of the historical background of the Shi°a in Medina prior to the 
Ayyiibid period, in order to make it easier to understand what happened next, in which the 
reports by the `ulamä and historians about the history of the Shia in the city will be 
discussed, from their emergence in Islam up to what preceded the Ayyübid period. 
Thirdly: a discussion of the history of the Shica in Medina during the Ayyübid period, 
which will entail the study and analysis of the reasons for the spread of the Twelver Shia 
doctrine in Medina; how they came to assume authority and control in the city during 
Ayyübid times; the length of time the Imämis spent propagating their doctrine in Medina; 
a study of the relationship between the Twelver Shica and other Shia sects in Medina, that 
is the Ismädilis, the Zaydis, and the Kaysänis; a comparison between Shicism in Medina and 
Mecca; and, lastly, how their control there was terminated and their power came to an end. 
4.1. Discussion and analysis of the reports by the °ulama and historians on the emergence 
of the Shica in Medina and their spread therein 
Two accounts presented by Ibn Taymiyya and one by Ibn Farhün indicate that the majority 
of Medina's inhabitants converted from the Sunni doctrine to that of the Shia due to their 
desire for money, and that, with the onset of the seventh century, most of its inhabitants 
had become Shiite. 
Ibn Taymiyya observes that: 
In the year six hundred and ninety-nine [1300 AD], the people of Islam were 
brought into such degradation and disaster the like of which in all the world Allah 
alone knows, and the stories of this abound although this is not the place for them. 
This was because the inhabitants of the Yemen at this time are feeble and incapable 
of jihad, or neglectful of it, and they are obedient to whoever rules this country. 
Whereas those who live in the I Iijaz, most of them or many of them deviate from the 
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true path, and amongst them are those who practise Allah knows what innovation, 
error and immorality. The people of the Faith and the Religion are weak and feeble, 
whereas the power and might at this time lies with those who were not the people of 
Islam in this country. For, if this sect were debased, Allah forbid, then the Muslims in 
the ljlijaz would be amongst the lowest of people, especially as Rafidism2 has 
prevailed amongst them.; 
He goes on to say: 
As for Medina, people have spoken of the consensus of its inhabitants, and Malik b. 
Anas [94-179/716-795] and his companions became well known for holding that the 
consensus of its inhabitants was authoritative. The other Imams opposed them in 
this, and what then was spoken of was their consensus in these pre-eminent periods, 
but, after that, people spread the opinion that the consensus of its inhabitants was no 
longer authoritative, since then there were "ulamä' in other places, particularly from 
the time when Rafidism appeared in it. Thus its inhabitants held fast to their 
doctrine of old, adhering to the school of Malik, until the start of the year six 
' `Räfidi' means Rejecters, a general term of abuse used by the Sunnis of the Shia, especially in 
mediaeval times, because the Shiites reject the legitimacy of the caliphates of Abü Bakr, "Umar and 
'Uthmän, and hold that the first legitimate successor of the Prophet Muhammad was 'Ali. Ibn 
Taymiyya, Minhäj al-Sunna, 2/96. However other stories and different meanings have been 
attached to the term Räfidi: e. g. Jafri notes that according to one tradition Zayd b. "All (d. 
122/740) said to the deserters: " You have abandoned me (rafadtumUni)", and zealous Shilis have 
since been called Räfida. See S. H. M. Jafri, The Origins and Early Development of Si"a Islam, p. 266, 
and see his references in p. 285. (On the term Räfidi, see al-Qummi, al-Magälat wa al-Firaq, p. 76; 
al-Shahrastäni, al-Milal wa al-Nihal, 1/138; Ibn Hazm, al-Fasl R al-Milal, 4/137-138; al-Baghdädi, 
Mukhtasar Kitäb al-Farq bayn al-Firaq, p. 222; Ibn Manziir, Lisän al-"Arab, 7/157; Ian Richard 
Netton, A Popular Dictionary of Islam, p. 210; Etan Kohlberg, `The Term "Räfida" in Imämi Shidi 
Usage', in: Belief and Law in Imämi Shi"ism, IV, pp. 1-9). But Jafri said that according to one 
tradition Zayd b. "All (d. 122/740) said to the deserters: " You have abandoning me (rafadtumüni)", 
and zealous Shi`is have since been called Räfida. See S. H. M. Jaf i, The Origins and Early 
Development of Si"a Islam, p. 266, and see his references in p. 285.. 
' Ibn Taymiyya, Majmn" al-Fatäwä, 28/533, and al-Fatäwä al-Kubrä, 4/347. During his journey to 
the hajj and his description of the Hijäz, Ibn Jubayr (540-614/1145-1217) cites an account similar 
to this: `the greater number of the people of these Hejaz and other lands are sectaries and 
schismatics who have no religion, and who have separated in various doctrines'. (See Ibn Jubayr, 
al-Rihla, p. 54; R. J. C. Broadhurst, The Travels of Ibn Jubayr, pp. 70-71; and `The Travels of Ibn 
Jubayr', in: I. R. Netton, (ed). Islamic and Middle Eastern Geographers and Travellers, 2/89-171). 
Here one can see that Ibn Jubayr exaggerates and seems to claim a though knowledge of the 
doctrine of all the people of the Hijäz. He also exaggerates when forced to pay some taxes to the 
Emirs of the Hijäz: `Let it be absolutely certain and beyond doubt established that there is no Islam 
save in the 
Maghrib lands. There they follow the clear path that has no separation and the like, 
such as there are in these eastern lands of sects and heretical groups and schisms'. (See Ibn Jubayr, 
al-Rihla, pp. 57-58; R. J. C. Broadhurst, The Travels of Ibn Jubayr, pp. 71-72; and `The Travels of 
Ibn Jubayr', in: I. R. Netton, (ed). Islamic and Middle Eastern Geographers and Travellers, 2/89- 
171). 
76 
hundred, or before or after that, and then there came to them Rafidites from the 
eastern lands, from the people of Qashan and others who subverted the doctrine of 
many of them, particularly those who were of the Prophet's lineage. They presumed 
to impose upon them books of innovations, contradicting al-Kitab [the Qur'an] and 
the Surma, and gave them much wealth. Thus innovation proliferated amongst them 
from that time, whereas, in the three pre-eminent periods, the Medina of the Prophet 
knew no innovation whatsoever, and from it proceeded no innovation from the 
principles of the religion, as happened in other countries. ' 
An account relayed by Ibn Farhün states that: 
A Shi°a family, the Qashanis, s came to Medina from Iraq. They were wealthy and 
wished to propagate Imamism in the city, and worked cleverly to this end. They were 
helped by the general conditions at that time. Medina's revenues were meagre and 
the economic conditions of its inhabitants were modest, so they appealed to the poor 
and the vulnerable with money, teaching them the principles of their doctrine. They 
continued to do this until their faith had gained the upper hand and had many 
devotees, and the sharifs during that time assisted them in this. They had no 
opposition; no one in Egypt or in Syria paid them any heed because al-Malik al , Ädil 
Nür al-Din Zengi was the ruler of the two countries, and preoccupied with jihad and 
restless. Then, al-Malik al-Nasir Salah al-Din al-Ayyübi succeeded him and 
proceeded in the manner of the rule of al-Malik Nür al-Din and surpassed him. The 
Emir of Medina, Abü Falita Qasim b. al-Muhanna (557-583/1162-1187), 6 was with 
him during the conquests and accompanied him on campaigns, and no one at that 
time dared to speak out about Imamism at that time. ' 
Through analysing and studying these texts, it is possible to pose the following questions: 
4 Ibn Taymiyya, Majmu al-Fatäwä, 20/300. 
s Al-Qäshäni, popularly a family known as al-Qäshi, were connected with Qäshän, a city near 
Isfahan, which is often mentioned together with Qum. Abd al , Abbas Ahmad b. 'Ali al-Qäshi (died 
after 500/1100) said that its entire people are Imamate Shiites, see Yäg5t al-IIamawy, Mujam al- 
Buldän, 4/295-296. The Qäshanis were mentioned as inhabitants of Medina in accounts of the 
volcanic eruption of 654/1256. see Ibn Kathir, al-Bidäya wa al-Nihäya, 13/202; al-Samhndi, 1/143; 
Ibn al-Nadim, al-Fahrist, 1/300. 
6 This is 'Izz al-Din al-Qäsim b. Muhanna al-A'araj b. al-II Iusayn b. Muhanna b. Däwiid b. al-Qäsim 
b. 'Ubayd Allah b. Tähir b. Yahya b. al-Hasan b. 'Ali Zain al-°Abdin b. al-Husayn b. `All b. Abi Tälib. 
for his biography see: al-Hasan b. Shuqdum al-Husayni, Nukhbat al-Zahrah al-Thamina fiNasab 
Ashräf al-Madina, p. 17; al-Sakhäwi, a1-Tuhfa, 3/404; Ibn Taghnbardi, al-Manhal a1-Safi, 4/191; 
Ibn Khaldiin, 4/234, and'Arif 'Abd al-Ghani, Umarä' al-Madina, p. 247. 
' Ibn Farhiin, Nasihat al-Mushäwir, p. 211. 
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what does Ibn Taymiyya mean by what he says in the first account? Was it possible for a 
single individual to know the doctrine of the population of a large region such as the Hijäz, 
and determine whether the majority of those living there were deviating from Islam in his 
view or not? Did he form his opinion after visiting the Hijäz, or was he relaying 
information he had heard about it? If he did visit it, which cities did he visit and was 
Medina among them? How long did he stay in each city? Was that length of time sufficient 
to judge that most of its inhabitants were deviating from Islam? If he was relaying the 
information he had heard about it, what then were the sources from which he was deriving 
this information, and why does he not refer to them? By `deviating from Islam', does he 
mean their connection to the Shica doctrine, or something else? Is there evidence for what 
Ibn Taymiyya says? Could the reason for this account be that the emirs and gädis of 
Medina, and the Imäms and khatibs of the Prophet's Mosque at that time, were all 
adhering to the Shica doctrine, and so Ibn Taymiyya, or whoever told him the information 
about the city, believed that the majority of its inhabitants did likewise, and that the people 
were following the same religion as their rulers? 
With regard to the second account by Ibn Taymiyya, is it possible that the consensus of the 
people of Medina was transformed: having an authoritative status while they held fast to 
the Mälild doctrine until the sixth century, then undergoing a major change, with most of 
their people becoming Räfiditese and deviating from Islam? Also, why did Ibn Taymiyya 
not give any explanation of what he meant by the term Riifidi, which he continued to use 
in an undifferentiated manner? 
Is it true that the majority of people deviated from Islam for material reasons, as described 
by Ibn Taymiyya and Ibn Farliün, and converted to the Shia doctrine? Could it be that the 
Shia who were in Medina during the Ayyübid period were those from among the Shia of 
Iraq and others who migrated there, who purchased young slaves from inside and outside 
the city and undertook to educate them in the Shia doctrine, and, therefore, some people 
believed that they were Medinan Sunnis who had converted to the Shia doctrine? Why 
have Ibn Taymiyya, Ibn Farhün and other historians not provided a shred of evidence that 
the people of Medina converted from the Sunni doctrine to that of the Shia? Was it easy 
to induce people to change their belief by offering money, especially if these people were 
among the Medinans whose practice or carnal Ibn Taymiyya describes as being 
s See page 75, footnote 3. 
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authoritative for other Muslims and whom he describes as holding fast to the doctrine of 
Imäm Mälik until the beginning of the sixth Hijri century? 
To answer all of these questions is no simple task, due to the dearth of accounts which 
report on this matter. However, some will be answered in this section, and the rest will be 
answered during the course of what is yet to come in this chapter and those that follow. 
Firstly: it must be understood that Mecca and Medina were the key cities of the Hijäz. This 
Ibn Taymiyya himself confirms in his book al-Fatäwä al-Kubrä. 9 
Secondly: with regard to the conflicting dates which appear in the first two accounts, there 
are two possibilities which explain the difference between them: 
1) that there is a contradiction between what Ibn Taymiyya reports in his first and 
second accounts, since he asserts in the first account that, in the year 699/1300, 
most of the inhabitants of the I Iijäz were deviating from Islam and that Räfidism'o 
had prevailed amongst them, whereas in the second account, he says that the 
inhabitants of Medina had held fast to the Mäliki doctrine until the beginning of 
the year 600/1202, or before or after it, and that their doctrine became corrupted 
after that. One can see that the difference in the dates is almost a century. This 
possibility, however, is unlikely in the light of the second possibility. 
2) that the characteristics that Ibn Taymiyya attributes to the inhabitants of the Hijäz 
were apparent before the seventh Hijri century, which would indicate that this 
transformation took place over a century, so that it had reached the state which he 
describes by 699 A. H. If so, then it means that this change in the doctrine of the 
people of the Hijäz, and in particular the Medinans, began before the Ayyiibid 
period. This is what Ibn Taymiyya confirms in the second account, specifically when 
he says: 
`... particularly from the time when Räfidism appeared in it. Thus its inhabitants 
held fast to their doctrine of old, adhering to the school of Mä1ik, until the start of 
the sixth century, or before or after that, and then there came to them Räfidites 
9 Ibn Taymiyya, al-Fatäwä al-Kubrä, 4/516; and for the definition of Hijäz see Yägiit al-Hamawy, 
Mujam al-Buldän, 2/218-219; Ibn Manzür, Lisän al-'Arab, 15/87; Globa Arabic Encyclopedia, 
9/82-83; Janet Starkey, al-Hijaz, in: I. R. Netton, (ed). Encyclopedia of Islamic Civilization and 
Religion, p. 230. 
10 See page 75, footnote 3. 
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from the eastern lands, from the people of Qäshän and others who subverted the 
doctrine of many of them'. " 
Thirdly: Ibn Taymiyya and Ibn Farhün say that those who corrupted the Medinans' 
doctrine were a family of eastern Räfidites from among the Qiishänis. Yet, it is strange that 
neither Ibn Taymiyya nor Ibn Farhün or others provide any information about this family, 
its prominent individuals or any one of its members. 12 
Fourthly: after researching some writings which deal with the biography of Ibn Taymiyya, " 
nothing was found which would indicate that Ibn Taymiyya visited Medina and stayed 
there long enough to form an opinion on the doctrine of all of its inhabitants, whereas in 
Ibn Taymiyya's biography in the Encyclopaedia of Islam, the year that he performed the 
hajj and the period of time he spent on the pilgrimage are mentioned. It states that he 
performed the hajj in 691 . H., corresponding to November 1292, and completed his 
pilgrimage and then returned to Damascus after approximately four months, in 692 A. H., 
corresponding to February 1293. " 
This means that the length of time he spent on the hajj was less than four months, and it is 
difficult to believe that this period was sufficient for him to acquaint himself with the 
doctrines of all the people of the Hijäz, and to say with certainty whether they were Sunnis 
or were deviating from Islam, or that Shi`ism had prevailed amongst them. 
Fifthly: there is a possibility that Ibn Taymiyya did not visit Medina, and instead derived 
his information from sources who relayed to him their reports, since he says: 
" This contradicts what will subsequently be explained; namely, that the Shia did not assume 
important positions in Medina until the end of the Ayyiibid period, and that the Fätimids did not 
actively spread the Shi°a doctrine in the city. 
12 Research into al-Qäshäni family in Medina can be found in the following books: al-Sakhäwi, al- 
Tuhfa; al-Sam°än(562/1167), al-Ansab; Ibn Funduq al-Bayhaqi, Lubäb al-Ansab; Saläh al-Din al- 
Safadi, Kitab al-WäR bi al-Wafiyyät; al-Fayriiz Abädi, al-Maghanim al-Mutaba; al-Dhahabi, Siyar 
Ailam al-Nubala, Lisan al-Mizan, and al-Kamil fi Duraf' al-R, jal, I; Iäji Khalifa, Kashf al-Zunün; al- 
Mizi, Tahdhib al-Kamäl; Abü al-Macäli, al-Wafiyät; al-Murjäni, Buhjat al-Nufüs wa al-Asrär, °Abd 
al-Rahmän al-Ansäri, Tuhfat al-Muhibin wa a1 Ashab fi Ma'rifat mä lil-Madaniyyn min al-Ansab; 
al-Matari, al-Ta°rif bima Anasat Dar al-Hijra; °Abd Allah al-Ansäri, Tabagat al-Muhadithin bi 
Isfahan. 
13 These books are: Muhammad al-Dimashqi, al-Rad al-Wafir, 1/1-138; Muhammad b. Ahmad al- 
Maqdisi, a1-1Ugvd al-Durriyya, 1/1-523; Ibn llajar, al-Durar al-Kamina, 1/168-187; 'Umar al-Baz5r, 
al Alam al-, Aliyya E Managib Ibn Taymiyya, 1/16-87; Mari al-Maqdisi, al-Shahada al-Zakiyya, 
1/23-98. 
14 Laoust H., 'Ibn Taymiyyah', in: The Encyclopaedia of Islam, 3/951-954; Hugh Goddard, `Ibn 
Taymiyya', in: I. R. Netton, (ed). Encyclopedia of Islamic Civilization and Religion, p. 270. 
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I was told by reliable sources having experience of the country who spoke of the state 
of its natives giving particulars, and an example of this is that there are, in the Hijaz 
and the coasts of Syria, Rafidites who claim infallibility. We have seen the state of 
those who were on the Syrian coasts like Jabal Kesrawan and elsewhere, and news 
reached us of others and we had not seen in the world a more perverted sect than they 
were in religious and temporal things. We have seen people subject to the unbridled 
power of kings in a better state than them, for those who are under the power of infidel 
monarchs, their position in religious and temporal things is better than that of their 
heretics, such as the Nusayriyya and the Isma'iliyya. Like them are the Ghulat, who 
preach the divinity and Prophethood of others than the Messenger. 15 
Yet, one notices in this account that Ibn Taymiyya does not mention the identity of these 
'reliable sources', just as he does not support what he says with any evidence to validate the 
truth of their reports, such as at least mentioning the names of prominent Shiites, their 
leaders in Medina or anything about their activities therein. 
Sixthly: if what Ibn Taymiyya says about the inhabitants of Medina is true, how did this 
transformation take place, from the practice (`amal) of the Medinans and their doctrine 
being one of the soundest, to most of them deviating from Islam and Shicism prevailing 
amongst them? 
I feel that Ibn Taymiyya should have explained how that came to pass, given that 
elsewhere in the same book he describes the 'amal of the Medinans and their doctrine as 
being one of the soundest doctrines of the first three Hijri centuries. According to Ibn 
Taymiyya, when he was asked about the soundness of the principles of the Medinans' 
doctrine, and the status of Malik to whom their school of practice is attributed in the 
Imama and in religion, and who had mastered the sharica learning possessed by the leading 
'ulamä' of the various capitals and reliable and experienced persons of all periods, he 
answered: 
Praise be to Allah that the doctrine of the people of the Prophet's city is of the House 
of the Surma, the House of the hijra and the House of al-Nusra, for there Allah 
prescribed to his Prophet Muhammad, may A11ah's peace and blessing be upon him, 
the customs of Islam and its law, and the Muhajirin emigrated there to Allah and His 
Messenger, and in it were the Ansar who occupied the place, and the faith was before 
them. Their doctrine in the time of the Companions and those who followed and those 
'S Ibn Taymiyya, Minhäj al-Sunna, 6/418. 
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who followed them was the soundest of the doctrines of the Islamic cities from East to 
West in terms of principles and branches, and these three ages are the pre-eminent 
three centuries. 16 
Seventhly: why did Ibn Taymiyya not see or hear of any of these 'ulani ' whose lectures 
were delivered at the Prophet's Mosque, or any of these Sunni families who were in 
Medina, these Sunni Mujäwirln who had emigrated there out of worship and in pursuit of 
knowledge, or any of these madrasas which were teaching only the Sunni schools? " Given 
that there is not one account which states that there was a single madrasa in Medina 
which taught the Shica doctrine, or, if it was true that most of the Medinan inhabitants 
were Shiites, then was there not all the more reason for Shica madrasas to be widespread? 
Where are the 'ulamä' and notables of Medina, and why did they do nothing in the face of 
this Shia expansion, and how did they allow the people of their city to convert to the Shia 
doctrine? There will be consideration and discussion, but it is possible to state here that 
there were many culamä' in Medina, all of whom were Sunni, and that al-Sakhäwi (831- 
902/1428-1497) alone documented the lives of more than 113 Sunni `ulamä' who were 
present in Medina during the Ayy-bid period. Most of them were teachers at the Prophet's 
Mosque and in the madrasas, ribäts and houses in the city. These "ulamä' also had Sunni 
students and likewise all of them had Sunni families - all of this will be explained in the 
next chapters. How then does this accord with what was said regarding the majority of 
Medinans being Shi°ites without mention of the names of their luminaries or `ulamä? 
Eighthly: if Ibn Taymiyya had said this because the emirs, sharifs, gädis, Imäms and 
khatibs at the Prophet's Mosque were Shi°a, then this does not prove that most of the 
inhabitants were Shica. 
On the other hand, if he said this because the Fätimids had been in control of the I Iijäz for 
over a hundred years - as he mentions on more than one occasion1ß - this too does not 
16 Ibn Taymiyya, Majmü° a1-Fatäwä, 20/299. 
" There will be detailed discussion in chapters 6 and 7 concerning the Medinan population, its 
'ulamä; the teaching lectures at the Prophet's Mosque and the Medinan madrasas, during the 
course of which it will be demonstrated that the majority of Medinans were neither Shia nor 
Räfidites, nor were they deviating from Islam. 
'$ Ibn Taymiyya says: `Bann 'Ubayd outwardly exhibit Shi`ism. They took what they did from 
Morocco and built al-Mahdiyya. They then went to Egypt and were in control for two hundred 
years. They had control of the Ilijäz and Syria for around a hundred years, and held Baghdad 
during the al-Basäsiri unrest'. Elsewhere he says: `For when the judge made his pilgrimage, Shi'ism 
had emerged in Medina and the Egyptian °Ubidis had assumed control over it and the inhabitants 
of Mecca'. See Ibn Taymiyya, Minhäj al-Sunna, 6/421, and Majmü° al-Fatäwä, 22/344. 
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prove that most of the inhabitants were deviating from Islam or that Shicism had prevailed 
amongst them. 
Ninthly: it can be understood from a narrative relayed by Ibn Farhün concerning Sultän b. 
Najäd, a shaykh of the al-Wal abida (one of the tribes living in the Medina region) that 
one Shia gädi in Medina would steer clear of cases involving contentious issues which 
affected the Sunnis, and would instead placate them, even if the matter outwardly 
impinged on his faith. Sultän b. Najad says: 
I witnessed that Qädi Sinän b. °Abd al-Wahäb b. al-Husayni19 preaches from the 
minbar [pulpit], speaking well of the Companions, and then he goes home and repents 
of this by sacrificing a ram and giving it away to charity. He does this every Friday 
after the prayer. 20 
If it were true that the majority of Medinans were Shiites, as Ibn Taymiyya says, then why 
would the Shia gädi need to avoid cases involving contentious issues with the Sunni 
Medinans, placate them by deviating from his beliefs, or go in fear of them? 
Tenthly: in a discussion concerning the end of the Shia influence in Medina, it will be 
demonstrated that they were not the majority in Medina. Ibn Farhün and others have 
recounted how Shia influence did not remain during the Mamlük period, and this occurred 
without war, fighting or forced migration. Instead, the Mamlük Sultan sent a Sunni gädi, 
entrusting him with the positions of both khatib and Imäm, and ordered the Emir of 
Medina to be gracious towards him and the Sunni inhabitants of the city. Thus ended Shica 
control, and it was said that they all reverted to Sunnism. If most of Medina's inhabitants 
had been Shia, why- was it so easy for them to change in this simple manner, or to 
extinguish their influence and to return control to the Sunnis? 
Eleventhly: Ibn Taymiyya, Ibn Farhün, al-Sakhäwi, al-Samhiidi and al-Fayrüz Abädi fail to 
provide the name of a single person from amongst the Medinan inhabitants who was Sunni 
and who converted to Shicism. Furthermore, the accounts presented by Ibn Farhün and Ibn 
Taymiyya are the only ones which talk about the beginnings of Shicism, the arrival of the 
Qäshäni: people in Medina and the preaching of their doctrine. 
Twelfthly: amongst the things which indicate that there were no large numbers of Shi°a 
living in Medina is the fact that Ibn Farhün only mentions the names of three families of 
Al-Sakhäwi said he was alive in the year 654/1256, al-Tuhfa, 2/195; and see al-Bilädi, Mujam 
Qabä'1 a1-FIijäz, p. 233; Hamad al-Jäsir, Rasä'il fi Tärikh al-Madina, pp. 148-150. 
20 Ibn Farliin, p. 209. 
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Shia: the Sharifs, the Sinan and the Qäshänis. He also fails to specify their numbers. 21 
How, then, could the majority of Medinans have become Shia? Chapter Six will give an 
explanation of the groups that lived in the city, which will demonstrate that most of them 
were Sunni rather than Shia. 
Thirteenthly: in addition to the writings which have been used as references and sources 
for this research, other books have been consulted. 22 However, they have failed to yield the 
names of any culamä or a single important or celebrated personality from amongst the 
Shia in Medina during the Ayyiibid period, or to discuss the spread of Shicism therein, in 
spite of Ibn Farhiin23 confirming the presence of Shia rulamä' and du°ät in the city during 
that period. 
In view of all this, can it not be assumed, if what Ibn Taymiyya and Ibn Farhün say about 
the conversion of many Medinans to Shi'ism is true, that the Shia books, historians and 
others would mention this occurrence, it being a positive phenomenon for them since 
converting the inhabitants of Medina to their doctrine would have been no simple matter 
and would have lent force to their doctrine and given it better status? If the opinion of Ibn 
Taymiyya and Ibn Farhün is correct, it would be very strange for the Shia historians to 
neglect to mention this matter and omit the names, biographies and history of the Shi°a in 
Medina. 
Dictionaries about Medina were also consulted, such as Mujam mä Ullif can al-Madina (a 
Dictionary Compiled about Medina) by 'Adb al-Razäq al-Säedi, al-Madina al-Munawwara fi 
flthäral-Mu'alifin Qadiman wa Hadithan (the Medina Dictionary of Great Writers' Works) 
by cAbd Alläh `Usailän, Makhtütät Maktabat Bashir Aghä bil-Madina (Dictionary of 
21 Ibn Farhun, p. 24. 
zz These books include: Habib Al Jamic, Mujam al-Mu'allafaat al-Shi`iyya fi al-Jazira al-'Arabiyya; 
Ibn al-Diyä' al-Makki (d. 854/1450), Tärikh Makka al-Musharafa wa al-Masjid a]-Ilaräm wa al- 
Madina al-Sharifa wa al-Qabr al-Sharif, Muhammad Kibrit (1012-1070/1603-1660), al-Jawähir al- 
Thamina fiMahäsin al-Madina; Saläh al-Din al-Safadi, al-Wäfibi a]-Waliyyät; al-A' ami, al-Ilagä'iq 
al-Khafiyya; Ibn Funduq al-BayhagI, (d. 565/1170), Lubäb al Ansäb; al-Samacani (d. 562/1167), al- 
Tahbir. 
23 Ibn Farhun confirms the existence of Imämi Shi°a culamä' who had places in the Prophet's 
Mosque where they would teach. According to Ibn Farhun, during his account of what happened 
concerning the addition to the noble chamber and the building of a great maqsura initially as 
protection from the sun when it was strong, the Imämi Shia used it as their place of worship, a site 
for their teaching and a retreat for their `ulamä . However, Ibn Farhun fails to mention the names 
of any of their "ulamä'or teachers; Ibn Farhun, pp. 22,24. 
He also mentions that he observed the Imami reciters and their imams sitting around the Rawda 
once the month of Ramadan began, reciting from their books and raising their voices. Yet he does 
not specify the names of any of these reciters or imäms. 
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Manuscripts of the Bashir Aghä Library in Medina), Al-Fahras al-Mukhtasar 1i-Makhtütät 
Maktabat al-Haram al-Makki (Abridged Index of Manuscripts in the Meccan Sanctuary 
Library), Makhtirtät al-Khizäna al-Häshimiyya a1-Khäsah (Dictionary of Manuscripts of the 
Häshimite Private Library in Medina), Al-Fahras al-Tahlili lil-Kutub al-MawjUda if 
MaktabatAhl al-Bayt (Analytical Index of Books in the Ahl al-Bayt Library in Jordan), and 
the Fahras Maktabat al-Haram al-Madni wa Maktabat'ArifHikmat (Index of the Medinan 
Sanctuary Library and the °Arif Hikmat Library). However, I did not find a single book 
dedicated to the study of the Shia in Medina, or which mentioned anything that would 
support Ibn Taymiyya and Ibn Farhi-rn's claim that most of Medina's inhabitants converted 
to Shicism. 
Fourteenthly: furthermore, when Ibn Farhiin talks about the Shia, he does not mention 
individuals by name, but is content to mention the family name, saying: it was the Sinäns, 
or the Qäshänis, or the Sharifs. An example of this is what Ibn Farbiin says about noticing 
the innovation which was being carried out by the sharifs of the Sinän family and others: 
When the time of the hajj drew near, they would hasten to the chamber with boxes 
and chairs, arranging them around the chamber to use them as places, and would then 
perform the supplication so that people would give them money and offerings. 24 
One notices that Ibn Farbiin groups the Imämi Shia in Medina into only two families; 
namely, the Sinän and the Qäshänis, as in the following account: 
I was aware of a group of mujäwirin and khädims who recited their books and 
listened to their Prophet's badith only in secrecy until the arrival of al-Sahib b. 
Hanna (704/1304)25, who opposed the Sinän family and the al-Qayäshin; and they 
were in awe of his standing with the Sultan, and yielded to him, practising taqiyya 
[dissimulation]. 26 
Lastly, no one can deny that the Shica were present in Medina during the Ayyübid period, 
nor that they had in their possession some of the key positions in the city; however, one 
cannot say for certain that most of the inhabitants converted to Shicism. 
It is true that there were Shia in Medina in Ayytibid times, just as it is true that they had 
an influence over different aspects of life within the city, but they were not the majority, 
z^ Ibn Farhnn, p. 23. 
zs For his biography see al-Sakhäwi, a1-Tuhfa, 2/141; Ibn I-Iajar, al-Durar al-Kämina, 1/283. 
ze Ibn Farhnn, p. 24. 
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their influence was not great or powerful, they did not change the course of events and 
their presence did not lead to the outbreak of the sectarian wars. 
This will be discussed and demonstrated later in this chapter and in those that follow it. 
4.2 Historical controversy surrounding the Shia in Medina prior to the Ayyübid period 
Any discussion of the spread of the Shia in Medina involves returning to the events that 
were tied to the emergence of the Shia prior to this period, and exploring their history, the 
phases through which they passed and their spread throughout the Hijaz, so that a clear 
picture of the subject can be presented, which may help to answer all of the questions 
posed in this chapter. 
First of all, it is necessary to define the meaning of `Shi`a', as it is possible to define the 
word as simply meaning a `faction' or sect. The Qur'an states: (* '-p I,; -)9 ýyý11 J) 
`As for those who divide their religion, and break up into sects'; 27 that is to say, `parties' or 
`groups'. In conventional usage, however, the Shia are the followers of `All and his 
offspring, " and it has been said that they are those who sided with `All and asserted his 
status, as Imam and his successorship by text and testament. They believed that the 
leadership or Imäma should not pass from his children, and stated that the Imam is not 
bestowed by the choice of the community at large; instead it is a settled rule, a pillar of the 
faith, which the Prophet is not allowed to disregard nor delegate to the community at 
large 29 
Scholars have differed in pinpointing the period in which this group emerged, and have 
linked its origin to political events. Amongst these viewpoints is that which traces the 
emergence of this group back to the time of the Prophet Muhammad - i. e. in Medina - 
27 The Holy Qur'än ETMC, 6: 159. The word Shia is mentioned in the Qnr'än 12 times; see al- 
Mujam al-Mufahras li-Aliaaz al-Qür'an, p. 18; Ibn al-Jawzi, Nuzhat al-A yun al-Nawäzr, pp. 376-377; 
al-Qifäri, U iil Madhhab al-Shi°a, 1/38-39. About the linguistic meaning of Shiite, see: al-Azhari, 
Tahdhib al-Lughah, 3/61; Ibn Manziir, Lisän al-`Arab, (mädat: Shic); al-Zubaydi, Täj al-Anus, 
5/405; al-Qifäri, 1/35-38. 
28 See Abd al-Mun'im Sha'bän, Adwä' 1a1ä Ahamm al-Firaq al-Islämiyah, p. 46; al-Shahrastäni, al- 
Milal wa al-Nihal, 6/146; Ibn Hazm, al-Fall, 2/107; al-Jurjäni, al-Ta"rifät, p. 171; al-Ash°ari, Mgälät 
al-slämiyyn, 1/5,16-17; al-Qummi, al-Magälat wa al-Firaq, p. 3,15; al-Nabukhti, Firaq al-Shi°a, p. 2, 
17; °Abdulläh Shabr, Ilagq al-Yagin, 1/195; al-Tüsiy, Talkhis al-Shäfi, 2/56; al-Qifäri, 1/44-69; 
Netton, A Popular Dictionary of Islam, pp. 230-231; Gavin Picken, Shi°ism', in: I. R. Netton, (ed). 
Encyclopedia of Islamic Civilization, pp. 596-597; Heinz Halm, Shiism, p. 1; Tamara Sonn, A Brief 
History of Islam, pp27-28; Thomas Hughes, Dictionary of Islam, p. 572; Devin J. Stewart, `Shi'a 
(Early)', in: Richard C. Martin, (ed). Encyclopedia of Islam and Muslim World, 2/621-624. 
29 A1-Shahrastäni, al-Milal, 1/146. 
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since certain of the Companions favoured °Ali over all other Companions. Amongst those 
who favoured `Ali were cAmmär b. Yasir, Abü Dhar al-Ghifäri, Salman al-Farisi, Abü Ayyiib 
al-Ansari and the Banii Hashim. Some proponents of this view have been guided by 
fabricated ahädith allegedly spoken by the Prophet. They say, in a commentary on the 
word of Allah: (ä-,. y41 -)+-! PA 
JAI-91 I j1. ß' I j-IJ C, 9;, 11 U) `Those who have faith and do 
righteous deeds, they are the best of creatures', " that the Prophet said of `Ali: `By him in 
whose hands is my soul, he and his followers shall verily be the victors on the Day of 
Resurrection and shall arise at ease in themselves and in favour with me'. ', Other Shia 
adopted this opinion, holding that the call to Shi°ism began on the day on which the 
following äya was sent down: `And admonish thy nearest kinsmen'. 32 
According to them, the Prophet gathered the Banü Häshim in Mecca and said to them: ` 
Who among you will support and help me in the call to Allah, and be my brother, my heir, 
my trustee (wap) and my successor (Caliph) over you after me? ' When no one acceded to 
his wish except cAli, the Prophet said to them: `This is my brother, my heir, my trustee, my 
aid (wazir) and my successor after me, so hear him and obey'. 33 
Another Shitite34 says that those who supported 'Ali during the time of the Prophet were 
from the first called `Shi°a'; and this was the title given to four of the Companions: Abü 
Dhar, Salman, al-Migdäd and °Ammär. He also says that the forty thousand who pledged 
allegiance to 'All on the day of Ghadir Khum(10/632) were Shia also. 35 
30 The Holy Qur'än ETMC, 98: 7. 
" Muhammad Käshif al-Ghata, Asl al-Shia wa Ausülahä, p. 87; al-Qummi, al-Magalät wa al-Firaq, 
p. 15; al-Nabnkhati, Firaq al-Shia, p. 17; and see Ahmad Subhi, Nazariyyar al-Imäma Ladä al-Shi`a 
al-Ithnä °Ashariyya, pp. 28-31; al-Qifa-ri, 1/78-82. 
32 The Holy Qur'5n ETMC, 26: 214. 
33 Muhammad Husayn al-Mudaffar, Tärikh al-Shi°a, p. 9. His strange that the messenger should 
have asked his tribe to listen to and obey `Ali, when they did not yet believer in the messenger. 
Religious scholars have said that this is one of the badiths that have been fabricated about the 
Prophet. See Ibn Taymiyya, Minhaj al-Sunna, 7/299-303. 
34 al lAmili, al-Shi a fi al-Tärikh, p. 25. 
35 Ibn Taymiyya, MajmUc al-Fatäwä, 3/154; Minhäj al-Sunna, 7/32,45,51,54,313,319; Moojan 
Momen, An Introduction to Shili Islam, p. 15. It was said that in Ghadir Khum -a place between Medina and Mecca - the Prophet said to °Ali: 'of whomsoever I am a master, then cAll is also his 
master. 0 God, be thou the supporter of whoever supports All and the enemy of whoever opposes 
him '. This was when he came back from the farewell hajj. for the story of Ghadir Khum see al- 
Shahrastäni, al-Milal wa al-Nihal, 1/163; Ibn Taymiyya, Minhäj al-Sunna, 7/32; al-Mufid, Kitäb al- 
Irshäd, pp. 119-126; Halm, Shiism, p. 8; Dwight M. Donaldson, The Shilite Religion p. 1; Waines, 
An Introduction to Islam, pp. 155-156. 
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It is possible that these assertions are true; however, one must bear in mind that no 
thinking or beliefs emerged amongst these Companions that differed from those held by 
the rest of the Muslims. Rather they saw in °Ali qualities which caused them to love and 
favour him over the rest of the Companions. 
The proponents of this view were some of the Shia `ulamä' who were eager to trace the 
origins of Shicism to the time of the Prophet in order to afford it a pure Islamic pedigree, 
and they refuted what was circulated about their doctrine; namely, that its elements had 
foreign origins. 
Another historian group traces the beginnings of Shi`ism to the death of the Prophet, since 
a band of Companions rallied around °Ali, deeming him the worthiest of the succession due 
to the attributes they saw in him. 36 Those who hold this view also think that this faction 
originated in Medina. 37 
36 After the death of the Prophet, the Muslims disagreed over who would be caliph. This was the 
first matter on which a dispute between Muslims arose it did so because the Prophet did not 
appoint a successor prior to his death to lead the Muslims, and no Qur'änic text defines that. As 
soon as the Prophet died, the Muslims felt the necessity of deciding who should lead them. al- 
Ansdr hurried to Sagifat Bani S5, idah to discuss the matter. Abii Bakr, Umar, and Abü 'Ubayda b. 
al-Jarräh from al-Muhäjirnn followed them. During that meeting, the Muslims were divided into 
two parties. One of them (al-Ansär) wanted the caliph to come from among their number; because 
they honoured the messenger when he immigrated to them, believed him and aided him in 
spreading the religion and protected him and his friends from their enemies. The others (al- 
Muhäjirün) wanted the caliph to be from among their number, because they were the messenger's 
tribe, his people, the first that believed and endured harm with him, and they were from Quraysh. 
Arabs do not acknowledge domination from anybody except Quraysh. The Prophet said ' the 
governors from Quraysh, if they will be just'. See 'Ali b. Abi Bakr al-Haithami, Majma° al-Zawä'ici; 
5/194; Laura Veccia Vaglierri, The Patriarchal and Umayyad Caliphates. In: P. M. Holt and Ann K. 
S. Lambton and B. Lewis (eds). The Cambridge History of Islam. v. 1, pp. 57-103. Therefore, in 
offering the caliphate, Abü Bakr said to 'Umar: 'Give me your hand to be recognized as caliph'. 
'Umar replied: 'You are better than I am, Allah's messenger ordered you to lead people in prayer 
when he was ill, so then why don't we accept you for our life? ' Then'Umar stated Abü Bakr's good 
attributes and shook his hand, recognising him as caliph. Consequently, all who were present in the 
house recognised him as caliph. On the second day in the mosque, 'Umar said to the people: 'A115h 
has unified you by choosing Abii Bakr to be the caliph, the friend of A115h's messenger and the 
second one in the cave and the best who can take care of your matters'. Then the people elected 
him as caliph and the sedition stopped. (See Ibn Hishäm, al-Sirah al-NabawiyyA 4/260-261; al- 
Tabari, Tärikh, 3/202-206; al-Balädhuri, Ansäb al Ashräf, 1/581-582; al-Nuwayri, Nihäiat al-Irabh 
18/385; Ibn al-Athir, al-.. mil, 2/325-332, and al-Dhahabi, Tärikh al-Isläm, ('Ahad al-Khulafa-' al- 
Räshidin), pp. 5-14; al-Ya'gnbi, Tärikh al-Ya'qübi, 2/137; Mohammad al-Mudhafar, The Saqifa; 
Mahmoud M. Ayyub, The Crisis of Muslim History, pp. 8-25; William Muir and T. Weir, The 
Caliphate, pp. 2-4; Momen, pp. 18-20. ) 
But it can be said that there was another opinion about the caliphate which implied that it should 
be kept within the Prophet's house, and that it should be given specifically to 'Ali b. Abi Tälib. (See 
al-Nuwairi, Nihäyat al-Irab, 19/39; Dä'irat al-Ma'ärif al-Islämiyy4 14/58; Abmad Mahmüd Subhi, 
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There is a third group that traces the origins of this faction back to the rebellion against 
cUthm5n, 38 or the movement of Ibn Saba', who preached the idea of the holiness of °Ali, 
and that he had first right to the successorship (caliphate). Ibn Saba' was the first to attack 
the first three caliphs, considering them usurpers. 39 Some proponents of this view think 
that Shi`ism's link to Ibn Saba' proves that Shia thought has non-Islamic roots, or, more 
Nzaryyat al-Imämä 1dä al-Shi°ah al-Ithnä °Ashariyya, pp. 175-257; Abmad Amin, Duha al-Islam, 
pp. 646-647; Farhad Daftary, The Isms ilis, p. 35; Husain M. Jafri, Origins and Early Development of 
Shia Islam, pp. 58-59; Tamara Sonn, A Brief History of Islam, p. 27; Dwight M. Donaldson, The 
Shiite Religion, pp. 10-13). 
However, All refused to claim the caliphate out of fear of sedition. (See Ibn Taimiyya, Minhäj al- 
Sunna, p. 420; Ahmad Subhi, Nzaryyat al-Imämä Ida al-Shi ah al-Ithnä `Ashariyya, pp. 175-257; 
Momen, p. 20). 
Although the effects of these disputes vanished shortly after the Prophet's death, 
this situation did not last long. New events and seditions occurred and the Muslims disagreed 
among themselves. 
See Ibn Qutayba, al-Imäma wa al-Siyäsa, 1/8-10; Ibn Khaldün, 3/170-171; Ahmad Amin, Duhä 
al-Islam, p. 646, and Fajr al-Islam, p. 266; 'Abd al-Mun'im Sha'bän, Adwä , p. 56; Dä'irat al-M' rif a]- 
Islämiyya, 14/58; al-Qifäri, 1/84; Gold Tasihir, al-°Agida wa al-Shari°a, p. 174; Farhad Daftary, The 
Ismililis, P. 35. I think that this does not signal the beginning of the intellectual distinctiveness of 
the Shia doctrine, because the word Shia means, in this case, the supporters of °Ali, and they 
recognised Abü Bakr, Umar and 'Uthmän as caliphs. 
38 That sedition began when a group of people from Egypt, Kiifa and Basra revolted against 
°Uthmän to depose him as caliph. (See Khalifa b. Khayyät, ppl68-169; al-Tabari, Tärikh, 5/85-92). 
They did so because they condemned certain of his actions. He had burnt Qur'an books and 
gathered the nation to adhere to one Qur'an, appointed his relatives to rule the conquered cities 
and favoured his relatives with money (as he gave Marwän b. al-Hakam a hundred thousand Dinar 
and a fifth of the Egyptian booty). In addition, 'Uthmän sent al-Hakam b. Umayah back to Medina, 
although he had been expelled from the city by the Prophet. He deported Abü Dharr al-Ghiffäri 
(the great Companion of the Prophet) to al-Rabdhah, after protesting against the luxury and 
corruption of the governors whom °Uthmän had appointed over the regions. (See Ibn al-Athir, a]- 
Kämil, 3/151-153; Mahmoud M. Ayyub, The Crisis of Muslim History, pp. 58-62; Ibn Salad, a]- 
Tabagät al-Kubrä, 3/64; al-Tabari, Tärikh, 5/101; al-Dhahabi, Tärikh al-Islam, pp. 429-432. ) 
°Uthmän replied to every allegation raised against him. He declared that he had collected the 
Qur'an because he had found people disagreeing about it and that he was not the first one to do 
that. As for the employment of his relatives, most of them already had important jobs before he 
became caliph. °Uthmän claimed that he did not deport Abü Dharr al-Ghiffäri, since the man 
himself had chosen to go to al-Rabdhah because he was an ascetic. After hearing °Uthmän, the 
people were satisfied, became reconciled and entered Medina. Obviously, there were hidden hands 
that did not want the sedition to be stopped. Some historical resources state that °Abdulläh b. Saba' 
had a major influence on that sedition. He was Jewish before embracing Islam, or pretending to be 
a Muslim, and slipped among the Muslims to spread his poison until the murder of °Uthmän. 
Subsequently, the sedition inflamed and led to the Muslims' division and even war between them. 
(See Ali All Muhsin, °Abdulläh Ibn Saba, pp. 134-141; al-Tabari, Tärikh, 5/104-105,145-150; 
Donaldson, The Shiite Religion, p. 41. ) 
39 See Abü al-Qasim al-Shäfi°i, Tärikh Madinat Baghdad, 29/3-10; Abü al-Hassan al-Malti, al- 
Tanbih wa al-Radd °alä Ahl al Ahwä' wa al-Bida, p. 25; °Ali Sämi al-Nashär, Nsh'at al-Fikr al-Falsafi 
IF al-Islam, 2/18; Muhammad Abü Zahra, al-Madhahib al-Islamiyya, p. 46, and Ahmad Subhi, 
Nazariyyat al-Imäma ladä al-Shia al-Irhnä 'Ashariyya, pp. 35-36. 
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precisely, Jewish roots, and, accordingly, all of the Shia factions have deviated from 
Islam. 4° 
Some scholars have responded to proponents of this view by saying that it is impossible 
that Shicism as a creed had emerged as early as the time of 'Uthmän, and that Ibn Saba' 
could not have had such a profound effect on thinking as to cause this doctrinal rift among 
the Muslims. Indeed, some have denied the very existence of Ibn Saba', arguing that the 
historians who mentioned Ibn Saba' and his role in the civil strife wished to pin the 
responsibility for dividing the Muslims and their internal strife on someone who was not a 
Companion, and so concocted the story of Ibn Saba'. 4' 
It appears that those sceptical of the Ibn Saba' story have based their argument solely on 
their own personal opinions. What is there to preclude the existence of Ibn Saba', and his 
having such organised thinking and the desire to create dissention among the Muslims? 
The argument that society was still tribal and that such thinking could not have been 
possible is unconvincing, as evidenced by the power which this tribal society attained in a 
short period of time. Similarly, the argument that Ibn Saba' was not mentioned at the 
battle of Siffin does not disprove his existence, as Täha l Iusayn maintains in his book All 
wa Banüh, 42 because it is known that 'Ali banished him to al-Madä'in after he told CAli: 
`You are God'. As for those who were unconvinced by the story of Ibn Saba' because of the 
presence of the Prophet's Companions during that time, there were, during the time of the 
Prophet himself, those who would listen to the Munäfigin or Hypocrites, as the Qur'än 
says: (paJ ý)jr-uý äß]I r, S3-9, j. 1) 'If they had 
come out with you, they would not have added to your (strength) but only (made for) 
disorder, hurrying to and fro in your midst and sowing sedition among you, and there 
would have been some among you who would have listened to them'. 43 
Then, there are those who say that the origins of Shi'ism can be found during the caliphate 
of °Ali, particularly the arbitration between CAli and Mucäwiya and the emergence of the 
40 See °Abdulläh al-Qasimi, al-Sira° bain al-Islam wa al-Warhaniyya, p. 41; Abmad Subbi, Nazariyyat 
al-Imama lada al-Shia al-Ithna °Ashariyya, p. 37. 
41 See Bernard Lewis, Usül al-Isma°iliyya, trans. by Khalil Jilü and Jäsim al-Rajab, pp. 86-87; Täha 
Husayn, Ali wa Banüh, pp. 98-100; Abmad Subbi, Nazariyyat al-Imama lada al-Shia al-Ithna 
Ashariyya, pp. 39-40, and see the Sunni scholars' answer to this opinion in: Sulimän al-`Üda, 
Abdulläh Ibn Saba' wa Atharuh fi Ahdäth al-Fitni; 'Ammar al-Tälibi, Ara' al-Khawarij, pp. 74-81; 
'Izzat'Atiyya, al-Bid`a, pp. 64-90; al-Qifri, 1/87-94. 
41 Täha Husayn All wa Banüh, p. 98. 
43 The Holy Qur'an ETMC, 9: 47. 
90 
Khärijites, 44 when cAli's supporters rallied round him in the face of his opponents.. "S In fact, 
those who trace the beginnings of Shi°ism to this time are actually seeking to pass 
judgement on cAli's supporters at the battles of the Camel, Siffin and Nahrawän; 46 his 
supporters did not share a common creed, so most them were motivated instead by 
obedience to the Caliph. 
Lastly, there are those who think that the martyrdom of al-Husayn b. °Ali on the battlefield 
at Karbala 47 at the hands of the Umayyads marked the beginning of the emergence of Shica 
doctrine, since Shicism prior to his death was merely a political standpoint, but, once al- 
"4 Mu°äwiya b. Abi Sufyän, who had been appointed governor of Syria by °Uthmän, claimed revenge 
and refused to induct 'All b. Abi Tälib as caliph. The dispute between °Ali and Mu°äwiya increased 
when cAll deposed Mu'äwiya from his position as governor of Syria. Mu'äwiya then instigated 
people to fight `All in retaliation for °Uthmän, and the Syrian people agreed. After the battle of the 
Camel, `Ali went to Syria to fight Mu`äwiya's army. They met in the Siffin area in the month of 
Muharram, 37/658. During the battle, Mu°äwiya felt that he would be defeated, and so he resorted 
to deception. He used the Qur'än as an arbiter and ordered his soldiers to place the Qur'än over 
their swords to avoid defeat. cAll agreed to appoint two mediators, 'Amr b. al'As and Abü Müsä al- 
Ash'ari. (See Tärikh Khallfa b. Khyyät, pp. 191-196; Ibn al-Athir, 3/276-349; al-Dhahabi, Tärikh al- 
Isläm, pp. 537-554; Momen, p. 24; Halm, Shiism, p. 11. ) However, a group from'Ali's army refused, 
seceded from him and announced that there would be no arbitration, except by Alläh. Thus, the 
Khärijites were the first sect to emerge in Islam. The most important tenets of the Khärijites are: 1) 
The caliph must be appointed by the Muslims' free will. He must not resign from his duty as caliph 
as long as he is delivering justice. Otherwise, he must be deposed. 2) It is not a prerequisite to have 
the caliph from the Quraysh or Meccans. This is in reference to what the Prophet said: 'Listen and 
obey even if you are ruled by an Abyssinian slave with a very black head'. 3) Faith is not belief 
alone; it is rather belief and application. Therefore, they consider the fatal sinner a disbeliever, even 
if he believes in Allah and His messenger. 4) Furthermore, their doctrine calls for no leniency or 
tolerance in religion. They call people to wage war with no possible truce on any who disobey the 
Shama, no matter what his social or political position. The outcomes of such a war are not taken 
into consideration. (See cAbd al-Mun'im Sha'bän, Adwä, pp. 39-42; al-Suiüti, al-Dur al-Manthür, 
2/574; al-Bukhäri, Sahih al-Bukhäri, 1/246. ) 
45 See Ibn al-Nadim, al Fahrist, p. 249; Ahmad Subhi, Nazariyyat al-Imäma, pp. 41-47; al-Qifäri, 
1/94; Montgomery Watt, Islam and the Integration of Society, p. 104. 
46 For the battle of the Camel, see Khalifa b. Khayyät, Tärikh Khalifa b. Khayyät, pp. 180-191; al- 
Tabari, Tärikh al-Rusul wa al-Mulül4 4/530-542; al-Dhahabi, Tärikh al-Isläm, pp. 483-490; Ibn al- 
Athir, al-Kämil, 3/205-264; Donaldson, The Shiite Religion, pp. 30-33; Mahmoud M. Ayyub, The 
Crisis of Muslim History, pp. 86-93; Moojan Momen, pp. 24-25. for the battle of Siffin, see Khalifa b. 
Khayyät, pp. 191-197; al-Tabari, 4/565-571; al-Dhahabi, Tärikh al-Isläm, pp. 537-554; Ibn al-Athir, 
3/276-334; Donaldson, The Shiite Religion, pp. 34-37; Mahmud M. Ayyub, pp. 106-122. for the 
battle of al-Nahrawän see Khalifa b. Khayyät, pp. 197-198; al-Tabari, 5/110-135; al-Dhahabi, Tärikh 
al-Isläm, pp. 587-592; Ibn al-Athir, al-Kämil, 3/334-347. 
4' For the battle of KarbaIT, see Khalifa b. Khayyät, pp. 232-235; al-Tabari, Tärikh, 6/215-269; and 
The History of al-Tabari, (English edition) 19/65-100; Ibn al-Athir, al-Kämil, 4/19-94; Donaldson, 
The Shiite Religion, pp. 34-37; Netton, A Popular Dictionary of Islam, p. 141; David Pinault, The 
Shiites, pp. 4-6; Yann Richard, Shiite Islam, pp. 27-29; Arzina R. Lalani, Early Shi'i Thought, pp. 28- 
32; Jafri, Origins and Early Development of Shia Islam, pp. 174-216; Montgomery Watt, Islamic 
Philosophy and Theology, pp. 20-22. 
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Husayn was killed, Shicism became an established faith consisting of basic tenets, and 
began to gain an increasing number of followers 48 
In fact, it is possible to combine all of these viewpoints - if taken as true - and consider 
them as phases through which passed Shicism or partisanship for cAll and his offspring, 
since it can be said that Shi`ism passed through several phases, the first being the 
preference of certain people in Medina for `Ali and their love of the qualities which they 
saw in him, without them adopting thinking and beliefs different from the rest of the 
Muslims. Then, as time passed, the situation changed, cAll took over the caliphate, and the 
number of his supporters outside Medina increased. It can be said that, with `All's 
departure from Medina after taking over the caliphate, his party left with him, and, with 
the increasing controversy between `Ali and his Shica on the one side and their opponents 
on the other, the ensuing wars and fighting, and then the killing of al-Husayn b. °Ali, 
Shicism became an established faith in the hearts of the Shia, consisting of basic tenets, 
thinking, and beliefs, particularly concerning Imäma, wiläya and wisäya. 49 These ideas and 
beliefs were to multiply and change depending on the dispute and the disputants; " 
therefore, several factions among the Shia emerged holding different philosophies on 
certain matters. s' This means that Shicism, as a doctrine with its own beliefs and ideas, did 
not exist in Medina during that time, but rather that it was brought into the city from 
outside. 
48 See Dä'irat al-M`ärif al-Islämiyya, 3/350; Ahmad Subbi, pp. 47-49; °Abd al-Mun'im Shalban, 
pp. 56-57; Halm, P. 14; Donaldson, The Shiite 
Religion, 
pp. 79-87; Marshall G. S. Hodgson, How 
Did the Early Shia Become Sectarian?, In: Etan Kohlberg, (ed). Shiism, pp. 3-15; Douglas Karim 
Crow, The Death of al-Ilusayn b. °Ali and Early Shi'i Views of the Imamate, In: Etan Kohlberg, (ed). 
Shiism, pp. 41-86. 
49 Al-Shayybi says that Shicism was an Islamic bloc, a tendency emerging in the time of the Prophet, 
and that its political orientation crystallised after the murder of 'Uthman, with the term acquiring 
its exclusive connotation after the killing of al-Husayn. °Abd Allah Fayyad, Tärikh al-Imämiyya wa 
Asläfihim min al-Shi°a, p. 50. 
50 According to one Shia scholar, the actions of the Umayyads and the 'Abbasids who came after 
them against the Ahl al-Bayt, and their oppression of them, were among the key factors which 
caused people to be sympathetic towards and side with the Ahl al-Bayt. al-Ghata', Asl al-Shi°a, p-56- 
11 It is perhaps important to understand that Shicism was not homogeneous: there were moderates 
who favoured °Ali over all the Companions without any of them being charged with unbelief or 
being impugned, and without placing him on a sanctified level, exalting him over all humanity; and 
there were those who went to extremes in venerating and sanctifying 'Ali and setting him on a level 
superior to that of the Prophet. The Saba'iyya were a Shica sect which was extreme in its 
veneration of 'All. `Abd al-Mun°im Sha'ban, pp. 60-61. 
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4.3. Shicism's emergence in Medina prior to the AyyUbid period" 
It can be said that the first dispute to appear among the Muslims arose after the death of 
the Prophet concerning who would succeed him as leader of the Muslims in religious and 
temporal matters. A group of Muslims emerged in Medina who deemed °Ali b. Abi Talib as 
a more worthy successor than others due to what they saw in him. Yet, when Abü Bakr 
became Caliph, there is no mention of their having created their own faction in opposition 
to the Muslim community. Neither is it reported that any of the Muslims in Medina 
rebelled against the Caliph. The situation persisted during the caliphates of `Umar b. al- 
Khattab and cUthm5n b. °Affän, until civil unrest broke out among the Muslims at the end 
of `Uthman's caliphate, which can be said to have played a large part in the dispute that 
subsequently left the Muslims divided; then, the Shia emerged as a sect with its own 
tenets and thinking. 
Certain scholars" have maintained that the cause of that, and the instigator of this civil 
unrest, was the very founder of the doctrine of Shicism for All and making him God-like, 
and that was cAbd Allah b. Saba'. After the murder of Uthmän and °Ali's assumption of the 
caliphate, some Muslims refused to acknowledge cAll, demanding that whoever took part in 
`Uthman's murder should be killed. Thus, the Muslims split into three camps: those who 
sided with °Ali and demanded allegiance and obedience towards the new caliph; those who 
did not wish to pledge their allegiance before cUthman's murder had been avenged; and a 
third camp which sat on the fence and did not take part in events. This situation led to the 
outbreak of wars between the Muslims and the distinct emergence of the Shia branch of 
Islam. However, if we exclude CAbd Allah b. Saba' and his company, one can see that all of 
those who sided with `Ali b. Abi Taub did not differ from the rest of the Muslims in usul or 
52 It is necessary at the outset to distinguish between 'Shi`ism' or partisanship for the Ahl al-Bayt, 
which meant their love and loyalty; and embracing the Shia doctrine, adopting its thinking and 
beliefs, which ran contrary to those of the Sunni Muslims. This was because partisanship for the 
Ahl al-Bayt had been in existence, according to certain historians, since the time of the Prophet, 
whereas the adoption of the Shi°a doctrine was not clearly apparent among the inhabitants of the 
1-Iijäz until the Ayyiibid period, when the Shia sharifs had strengthened their grip on the emirate 
and the Shia had taken over the key positions therein. 
" For example, al-Malti, al-Tanbih wa al-Radd, p. 18; al-Ash°ari, Magälät al-Islämiyyn, 1/86; al- 
Baghdädi, Mukhtacar Kitäb al-Farq bayn al-Firaq, p. 233; a1-Shahrastäni, al-Milal, 1/174; al- 
Isfaräiyni, al-Tabcir fi al-Din, pp. 71-72; al-Räzi, Irtigädät firq al-Muslimin, p. 86; al-Tabari, Tärikh, 
4/340; Ibn llajar, Lisän al-Mizän, 3/289; Ibn al-Athir, al-Kämil, 3/77; Ibn Kathir, al-Bidäya wa al- 
Nihäya, 7/167; Ibn Khalditn, 2/160; al-Qifäri, 1/87; Donaldson, The Shiite Religion, pp. 41-42. 
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any branch thereof, nor did they invent new thinking in the religion or change it in any 
way, but instead supported and defended cAli against his opponents. 
The years passed and Medina underwent transformations with regard to allegiance and 
political backing only, but there are no reports of the city's inhabitants converting from 
Sunnism, in spite of there being a large number of the Prophet's Ahl al-Bayt in the city, and 
they adhered to the Sunni doctrine. 54 
The best evidence for this is when al-Husayn b. °Ali decided to withhold his allegiance to 
the caliphate of Yazid b. Mu`äwiya, and assert his own right to it. Not one of Medina's 
inhabitants supported al-Husayn, or rode out with him or. assisted him against Yazid. 
Instead, we hear how the people of Medina acknowledged Yazid immediately, when they 
were requested to do so by the Governor of Medina, al-Walid b. `Uttaba b. Abi Sufyan, 55 
and tried to dissuade al-Husayn from his decision to ride out to Kufa and lay claim to the 
caliphate. Even when Ibn al-Zubayr rebelled in Mecca after the Umayyads had killed of al- 
l jusayn, the Medinans did not do likewise and it was enough for them to be distressed and 
curse the perpetrators. Perhaps one of the reasons why the Medinans did not rebel against 
the killing of al-Husayn was that they did not agree with his having ridden out. With the 
exception of some of his close relations from the Banii Häshim, 56 not one of the city's 
inhabitants accompanied him on his march to Kufa. In light of this, it can be said that 
Shicism - as a doctrine with tenets and thinking which set it apart from others - did not 
exist in Medina at that time. 
Further evidence for Shidism's lack of influence in Medina during that time is the fact that 
`Ali b. al-Husayn, known as Zayn al "Abidin, lived in Medina throughout his life (36-94 
/656-712), 57 was a scholar, worshipper and jurist, and was surrounded by a great number of 
students, who included his pupils as well as relatives from the Banü Häshim; but in spite of 
this family connection, he and all those around him were Sunnis, and there are no accounts 
54 After the killing of 'Ali b. Abi Tälib and his son al-llasan's abandoning of the caliphate to 
Muldwiya, the Prophet's family returned from Kufa to Medina. Amongst them were al-Hasan and 
al-Husayn and their wives and children. Also returning to the city were most of those who had 
ridden out with `Ali at the Battle of the Camel and served with him in his wars against Mu'äwiya. 
See Ibn al-Athir, al-Kämil, 3/406 and Ibn Taymiya, Minhäj al-Sunna, 4/10-11. 
ss Al-Tabari, Tärikh, 5/338; Ibn al-Athir, a1-Kämil, 3/264. 
se ibid. 
5' Al-Sakhdwi, a1-Tuhfa, 3/220. 
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of him adopting any Shia beliefs. Indeed, he denounced all that ran contrary to the Surma 
of the Prophet. 
Incidents and uprisings connected to the Ahl al-Bayt did occur in Medina, and some of the 
city's inhabitants took part in these. However, they were not embracing the ideas and 
beliefs of Shicism; rather their support for it was purely political. These incidents included: 
the movement of Muhammad al-Nafs al-Zakiyya in Medina in 145/762, backed by 250 of 
the city's men; 58 the Sudan movement in Medina as an effect of the movement led by 
Muhammad al-Nafs al-Zakiyya and his brother Ibrähim; 59 and the movement of al-Husayn 
b. °Ali b. al-Ijusayn in 169/685, which included 26 of the prominent °Alids living in 
Medina. 6Ö Also residing in Medina was Yahya b. al-Iiusayn b. al-Qäsim b. Ibrähim b. 
Ismäcil b. Ibrähim b. al-Ijusayn b. al-Ijasan b. 'Ali b. Abi Tälib (245-298/859-911), 61 and 
when the Yemeni tribes of Sacdah decided to dispatch a delegation to summon him, he 
responded and returned with them to Sacdah in 280/893, leaving Medina. Thus, he was 
the first Zaydi imäm in the Yemen. 62 This indicates that there were no followers of Shicism 
in Medina at that time; otherwise, he would not have departed from it when he found 
supporters elsewhere. It is also possible to conclude this from Ibn Taymiyya's account, 
which was cited earlier about the inhabitants of Medina holding fast to their old doctrine, 
and adhering to the school of Mälik up to the beginning of the sixth Hijri century, or 
shortly before or after that 63 
Therefore, it can be said that Shi'ism did not spread in Medina during the first five Hijri 
centuries; ' in spite of the comings and goings of a great many of its followers and dä°is, as 
se °Abd Allah al-Musnad, a1-°Alawiyyn fi al-Hijäa pp. 119-131. 
s9 ibid, p. 187. 
60 Al-Isfahani, Magätil al-Tälibiyyn, p. 446 (He does not say they were Shi°a); °Abd Allah al-Musnad, 
a1-°Alawiyn Ii a1--Iijäz, p. 193. 
61 Ibn l Iazm, Jamharat Ansäb a1- Arab p. 28; Muhammad cAbd al 'Al, al-Ayydbyyn fi al- Yaman, 
p. 36. 
62 Muhammad °Abd al -'Ad, al-AyyUbyyn fr al-Yaman, p. 36. 63 Ibn Taymiyya, MajmU al-Fatäwä, 20/300. 
64 °Abd Allah Fayyad mentions the areas inhabited by the Shia in the first four centuries, and does 
not include Medina among them; see Tärikh al-Imämiyya, ppS8-71. In addition, some historians 
argue that the Shi°ites of Medina today, who are known as al-Nakhawla, are the unfortunate 
offspring of Yazid b. Mu°awiya's soldiers whom Yazid had unleashed on Medina in the days of the 
al-Harra battle, mentioned in the second chapter. However, a clear fanaticism is noted in this 
opinion because, if this is correct, then what is the relationship of those children to Shi`ism? And if 
the people of Medina, as some narrations said, had exiled their sons from there to an outlying 
district of Medina, then why did not those sons reject their stigma and scatter over the land? That 
would have been more logical than to live together until today in a suburb of Medina. Actually, 
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visitors and sometimes Mujawirs. When Medina fell under Fätimid control in 363/974, the 
Fätimids did not endeavour to propagate their doctrine in the city, contrary to what some 
believe. 65 The evidence for this is that the Shia doctrine which subsequently emerged in 
Medina was that of the Imämi Shia (the Twelvers), whereas the Fätimids were Ismägills. If 
it were true that Shicism was introduced to Medina by the Fätimids, as some claim, then 
the Shia doctrine in the city would have been Ismädili rather than Twelver. Furthermore, 
the scholars of Fätimid History observe that they were not concerned with propagating 
their doctrine in Medina. 16 Consequently, this rules out there being a direct link between 
Fätimid control of Medina and the spread of Imämism therein. It is true that no sooner had 
the Fätimids conquered Egypt than Tähir b. Muslim announced his autonomy in the 
emirate of Medina in the year 363/974, and recognized the Fätimid al-Mutizz in the 
khutba for the first time. However, one notices that material inducement was what 
determined the continuation of political relations between the emirs of Medina and the 
Fätimids, as explained in Chapter Three. 
4.4. The history of the Shia in Medina during the Ayyiibid period 
4.4.1. The emergence of Twelver Shi'ism in Medina 
This first section of this chapter mentions an account by Ibn Taymiyya concerning Shi`ism's 
emergence in Medina, according to which the `inhabitants held fast to their doctrine of old, 
adhering to the doctrine of Malik, until the start of the sixth century, or before or after that, 
and then there came to them Shiites from the eastern lands, from the people of Qäshän 
and others'. 67 
On the other hand, with Ibn Farhun, whose account was also mentioned earlier, in which 
he discusses the starting point of the Shiva's emergence in Medina and the arrival of the 
some historians change their minds when transferring between different narrations and, for others, 
their whims control their beliefs as they record their desires more than recording truth and history. 
People learnt to ostracize al-Nakhäwla or the Shiites in general because the Umayyads and the 
Turkish °Uthmänis fought sectarianism for political reasons. See cAbd al-Rahmän al-Ansäri, Tuhfat 
al-Muhibin wa al-$l? b, p. 98; Ahmad al-Sibäli, Tärikh Makka, p. 65; Werner Ende, `The Nakhäwila, 
a Shiite Community in Medina', in: Die Welt des Islamc 37(3), pp. 263-348(86). 
65 e. g., al-Mudayris, al-Madina, p. 187. 
66 See Ibn al-Athir, 7/362; al-Magrizi, Ittiläz al-Hunafa, 1/238; Ilasan Ibrahim Masan, 3/231-233; 
Muhammad Taggiish, Tärikh aI-Fätimiyyn, pp. 253,297,374; Muhammad Suriir, Tärikh al-Dawla 
al-Fätimiyya, pp. 189- 206. 
67 Ibn Taymiyya, MajmU' aI-Fatäwä, 20/300. 
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Qäshäni family from Iraq to establish the Imämi doctrine in the city, s one notices that he 
does not specify the period in which the Qäshäni family came to Medina. Instead, he states 
that they were present during the reign of Nür al-Din Zengi (541-569/1147-1174), and this 
means that Shia missionary activity or da'wa began before the Ayyübid period. This 
conflicts with Ibn Taymiyya, who places it within the beginning of the sixth hijri century. 
Ibn Taymiyya also differs from Ibn Farhün about the sharifs, Ibn Farhün stating that the 
backing of the sharifs had a significant effect on the spread of Qäshäni dacwa, whereas Ibn 
Taymiyya says that it was the da`wa of the Qäshänis that corrupted the beliefs of the 
Medinans, particularly the sharifs. 69 
It is possible that some of the Husayni sharifs and emirs of Medina personally embraced 
Imämism before the sixth Hijri century, but did not take it to extremes or convert others to 
it. Ibn Khaldün provides a passage that lends weight to this view, mentioning with 
reference to Muhammad b. cUbaydilläh b. Tähir b. Yahya, known as Muslim, 70 that the 
Shia called him `l:; lujjat A115h'7' and that he played a key role in the Fätimid invasion of 
Egypt. 72 Then his son Tähir (Emir of Medina 366-381/977-991)73 came to Medina and 
assumed control of the emirate. It is likely that he brought the Imämi doctrine to Medina, 
and the Muhanna family later inherited from him. However, there is no clear evidence to 
support this view, other than Ibn Farhün's report of the sharifs' backing of the Qäshänis in 
propagating their dacwa, but that does not put the matter beyond doubt. 
It is significant that Imämism was so diffuse among the Ilusayni sharifs in Medina prior to 
the seventh Hijri century that their name in the writings of Ibn Farhün became 
68 Ibn Farhün, p. 211. 
69 Ibn Farhün mentions that the Qäshäni da`wa targeted the weak, yet the sharifs were a 
distinguished social grouping which included the ruling family. It has already been stated that the 
Shia were rallying around the Ahl al-Bayt, even though the AN al-Bayt were Sunni and did not 
accept many of the beliefs of the Shi°a; but it is possible that, as time went by, some of the sharifs 
changed and were influenced by the Shia, who seduced them with support and assistance and 
encouraged them to fight for power. The sharifs suspected that they would not obtain the support 
of the Shi°a unless they approved what the Shica were doing, and so they may have embraced the 
Shia doctrine as a means of gaining power. 
70 See Ibn Khaldiin, 4/140,233; Ibn Taghribardi, al-Manha4 4/185; al-Dhahabi, al-Wafiyyät, p. 446. 
" Ibn Khaldnn, 4/140. 
c2irif °Abd al-Ghani, Umrä' al-Madina, p. 223. 
See Ibn al-Athir, al-Kämil, 8/694; al-Sakhäwi, al-Tuhfa, 2/257. 
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synonymous with Im5mism. 74 Al-Sakhäwi mentioned those who were inclined towards 
Imämism and those who were Sunni. 75 
In the light of this, one can conclude that the emergence of Shi`ism in Medina occurred in 
stages, the first of which was the adherence of certain sharifs. However, they did not aim to 
propagate the Shia doctrine in the city, either because they were engrossed in competing 
with one another for the emirate, or because they were moderate Shia, who preferred to 
maintain good relations with the Sunnis, or because they feared that the caliphs and 
sultans would punish them for this. The second phase was the arrival in the city of certain 
Imämi Shia du at seeking to propagate their doctrine and carry out missionary activity, 
among whom were the Qäshäni family. 
It has already been mentioned that amongst the general circumstances which assisted the 
spread of Imämism in Medina was Sultan Saläb al-Din's preoccupation with the jihad 
against the Crusaders, as well as the Emir of Medina Abü Falita Qäsim b. al-Muhanna, who 
was Imämi, accompanying Salälh al-Din on his campaigns, and also that there was no one 
venturing to speak out about Shicism at that time. This shows that the Emir of Medina was 
a prudent Imämi Shia, who improved relations with the Sultan Saläb al-Din, the cAbbäsid 
Caliph and the Sunnis as a whole, and, if true, then one would expect that he would reveal 
nothing of the points of dispute with the Sunnis, and not do as the extremist Imämis did in 
insulting certain Companions or focusing on issues of historical disagreement. If he had 
done that, he would not have achieved such respect. 
From the portrayal of life at the start of the seventh century, one can conclude that the 
balance altered and the Imämis' assumption of key positions had an effect on societal life. 
In the reign of Emir Munif b. Shiba (646-657/1248-1258), 76 the gädi of Medina was an 
Imämi, and it was he who wrote the long letter which has been passed down in historical 
writings and in which he describes the events surrounding the volcanic eruption in the year 
654/1256. His name was Shams al-Din Sinän b. °Abd al-Wahäb b. Numayla al-II Iusayni. 77 
After that, the office of gädi remained for a long time in the hands of the Sinän family. One 
74 Ibn Farhün, p. 70 
75 AI-Sakhäwi, al-Tuhfa, 1/93-97. 
76 See a1-Sakh5wi, al Tuhfa, 1/223-423; Hamad a1-J5sir, Rasä'1 fi Tärikh al-Madina, P. 98, and °tlrif 
cAdb al-Ghani, Umarä' al-Madina, p. 263. 
71 Ibn Kathir, al-Bidäya wa al-Nihäya, 13/201. 
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can also gather from the narrative recounted by Ibn Farhün concerning Sultän b. Najäd, 
mentioned previously, that the gädi at that time was an Imämi Shi`a. 'a 
4.4.2. The length of time that the Imämis spent trying to propagate their doctrine in 
Medina 
The length of time spent by the Imämis in trying to propagate their doctrine in Medina, 
and assemble a base of converts to it, was less than a century - if it was the Qäshäni family 
who were the first to introduce Imämism to the city and set about propagating it. Ibn 
Taymiyya supports this view in his account mentioned earlier, in which he states that the 
inhabitants of Medina held fast to their doctrine up until the beginning of the sixth 
century. 79 
Al-Sakhäwi states that the first Shia to take over the office of gädi was 'Abd al-Wahäb b. 
Numayla al-Husayni, 80 which further reduces the length of time and points to the success 
of the Qäshänis and those who acted likewise in attracting numbers of people and 
convincing them of their doctrine. Since emirs from among the descendants of Abit Falita 
al-Qäsim b. al-Muhanna succeeded each other during this period, " since it witnessed 
disturbances and wars with the Qatäda family in Mecca, 82 and since the Ayyübid state, to 
which Medina was nominally subordinate, was preoccupied with intermittent struggles 
between Saläli al-Din's offspring, which ended in power passing to the Mamlüks in 
648/1250, these troubled times were ripe for any missionary if he applied himself 
assiduously, and also an opportunity for the emirs of Medina to support the Imämis and 
pass to them the control of the judiciary, or at least to accord them precedence and 
oversight over it. There is no better evidence for this authority than the picture that Ibn 
Farl}iin paints of the judiciary in Medina around the mid-seventh century: 
If a marriage contract were entered into in the city without the authorisation of 'All b. 
Sinän, he would send for those who had done so and punish them, and the sharifs 
would be hard upon them. If the mujäwirun and the Sunnis wished to contract a 
marriage or settle a dispute in accordance with their doctrine, and went to one of their 
sheikhs to draw up the contract for them or to make a settlement between them, he 
would say: `I will do nothing until they bring me permission from Ibn Sinän', so they 
78 Ibn Farhnn, p. 209. 
Ibn Taymiyya, Majmv° a1-Fatäwä, 20/300. 
so al-Sakhäwi, al-Tuhfa, 3/113. 
They were all Imämis. See Ibn Farhün, pp. 212,247; al-Sakhäwi, al-Tuhfa, 1/91- 94. 
sz Ibn al-Athir, al-Kämil, 12/205; al-Sakhäwi, al-Tuhfa, 2/110. 
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would go to him and give him a sum of money and he would write them a letter which 
permitted their sheikh to make the contract or the settlement. "' 
4.4.3. Reasons for the emergence of the Twelver-Imämi (Ithnii °Ashariyya) doctrine rather 
than the other Shica doctrines in Medina 
As mentioned previously, the historical sources state that the Shia order which was present 
in Medina during the Ayynbid period was that of the Twelver Imämis. 84 Imämism85 was one 
of the factions which took the part of Imäm `Ali b. Abi Tälib, and was so called because it 
championed Imäma, making it the corner-stone of its doctrine, and exclusive to the Imäm 
`Ali and his sons by Fatima the Prophet's daughter, designated one after the other. 86 
The Imämis divided into several sects, among which were the Twelvers, who were the Shia 
of Medina during the Ayyiibid period. They were called Twelversß7 because they claimed 
that the Awaited Imäm is the twelfth in the line of All b. Abi Tälib, 8ß and traced the 
Imamate from CAli al-Ridii to his son Muhammad, then to his son 'Ali, then to his son al- 
Masan and then to his son Muhammad al-Qä'im, the Awaited Twelfth. ß9 
83 Ibn Farhiin, p. 211. 
84 See Ibn al-Nadim, al-Fahrist, p. 275; Ibn Farhitn, pp. 212-247; al-Sakhawi, al-Tuhfa, 1/91-95; Ibn 
al-Athir, al Kämil, 10/26; al-Hilli, al-Rijäl, p. 46; °Abd Allah Fayyad, p. 84; °Abd al-Basic Badr, al- 
Madina al-Munawwara fi cUhüd al-Duwal al-Mutatäbica, pp. 221-236. 
85 The Kaysanis were the first to assert the idea of the Mahdi Imam, which subsequently became 
part of the Imam! creed. Their leader was also the first to apply it; see cAbd Allah Fayyad, p. 55. 
86 For the Imamis' beliefs, see Ibn Ijazm, al-Fast H al-al-Milal, 4/137-140; `Abd al-Mun`im Sha`ban, 
Adwä, pp. 74-89; Ahmad Amin, Duha al-Islam, pp. 649-655; `Al! al-Jilanl, Tawfiq al-Tatbiq, p. 16; Ibn 
Ab! al-Hadid, Sharh Nahj al -Bali* 7/160; Abmad Subbi, Nazariyyat al-Imäma, pp. 104-111; 
Momen, pp. 147-160; Halm, Shiism, pp. 29-37; Etan Kohlberg, Belief and Law in Imämi Shi'ism, IV, 
pp. l-9; III, pp. 395-402; XIII, pp. 25-53; Henry Corbin, History of Islamic Philosophy, pp. 31-36. 
`They were called Twelvers because they acknowledge twelve principal Imams after the death of 
the Prophet Muhammad' (Ian Netton, A Popular Dictionary of Islam, p. 131); and see al-Bughdadi, 
Mukhtacar Kitäb al-Farq bayn al-Firaq, p. 51; 'Ali b. Hazm, al-Fast fi al-al-Milal, 4/137-140; 'Abd al- 
Mun`im Sha'ban, pp. 74-89; Momen, pp. 161-171; Kohlberg, Belief and Law in Imämi Shi°ism, xiv, 
pp. 521-534; and Early Attestations of the Term "Ithna 'Ashariyya", in: Paul Luft and Colin 
Turner, (eds). Shitism, 1/158-172. Moreover, many historians called them Imamites, and spread this 
name to refer to them in their books (see Ibn al-Nadim, al-Fahrist, p. 275; Ibn al-Athir, al-Kämil, 
10/26; al-Hill!, al-Rijäl, p. 46; 'Abd Allah Fayyad, p. 84. 
88 The Twelvers restrict the imamate to the offspring of al-Ijusayn b. 'Ali b. Abi Talib after his 
death. al-Bughdadi, Mukhtasar Kitäb al-Farq bays al-Firaq, psl; Ibn I lazm, al-Fasl B al-al-Milal, 
4/137-140, and 'Abd al-Mun`im Sha'ban, Adwä' lalä Ahamm al-Firaq al-Islämiyah, pp. 74-89. 
89 Al-Bughdadi, Mukhtacar Kitäb al-Farq bayn al-Firaq, p. 60; Jassim M. Hussin, the Occultation of 
the Twelfth Imam, p. 1, Halm, pp. 29-37. The names of the twelve Imams are: 'Ali b. Ab! Taub al- 
Murtada, then his son al-Masan al-Mujtaba, then al-Husayn al-Shahid, then Zayn al-Abidin b. al- 
Husayn al-Sajjad, then his son al-Bagir, then his son Ja'far al-Sadiq, then his son Milsa al-Kazim 
then his son All al-Ri4a, then Muhammad al-Taqi al-Jawad, then 'All b. Muhammad al-Nagi, then 
Hasan al 'Askari al-Zaki, and then his son Muhammad al-Hujja al-Qa'im al-Muntazar (al- 
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But why were the Twelvers the only sect to emerge in Medina? The reasons can be 
summed up as follows: 
Firstly: because the Medinan emirs were sharifs descended from al-Husayn b. cAll, and the 
Twelvers believed that Imäma lies with the offspring of al-Husayn b. cAll only. 90 
Secondly: because in the cemeteries of Medina were many graves of the Ahl al-Bayt, the 
grave of Fatima, the Prophet's daughter, and some of their Imams. 
Thirdly: because the sharifian emirs of Medina embraced the Twelver doctrine. 
Fourthly: because the Qashanis, who came from Iraq and actively propagated Shi'ism in 
the city, were Twelvers. 
Fifthly: because the gädis of the Sinan family were also Twelvers. 
Sixthly: the distance of Medina from the seat of the Caliphate in Baghdad, and the 
preoccupation of the caliphs and sultans with their problems and wars enabled the 
spreading of the Twelver Shia in Medina and the consolidation of the sharifs' autonomy in 
ruling over it, their subordination to the Abbasid Caliphate being nominal only and taking 
the form of invoking the Caliph in prayers offered up from the minbar in the Prophet's 
Mosque. 
4.5. Relationship between the Medinan Twelver Shi°a with the Ismädilis91 
If one wishes to understand the relationship between the Ismäcili sect and the Shia in 
Medina, one has to understand the relationship between the Fätimids (who were Ismä°ilis) 
Shahrastäni, al-Milal wa al-Nihal, p. 173. ). For the Ithnä cAsharis' beliefs see al-Isfaräyni, al-TabsiriI 
al-Din, 1/39; al-Bughdädi, Mukhtasar Kitäb al-Farq bayn al-Firaq, p. 60; Ahmad Subhi, Nazariyyat 
al-Imäma, p. 69-103; Ibn Taymiyya, Minhäj al-Sunna al-Nabawiyya, 3/484; al-Shahrastäni, al-Milal 
wa al-Nihal , p. 173. 
The Ithnä 'Ashari sect is the most important Shia sect that still exists today 
and the countries with the largest numbers of them are: the greater part of Iran, southern Iraq and 
part of Saudi Arabia. See Ian Netton, A Popular Dictionary of Islam, p. 131; Delacy O'Leary, Arabic 
Thought and its Place in History, pp. 157-163. 
90 This will be discussed further in the comparison between Shi'ism in Mecca and Medina. 
91 The Ism5cilis were a branch of Shicism that held that it was clear that the Imamate was for 
Ismädil b. Jacfar al-Sädiq and, when he died in his father's era, the Imamate transferred to his son, 
Muhammad. They said that, since Jacfar had appointed his son Ismäiil as Imäm, this proved 
Muhammad's Imamate. They were given many titles, such as Bätiniyya, because they said that 
every thing apparent has a hidden aspect. See al-Shahrastäni, al-Milal wa al-Nihal, p. 174; Farhad 
Daftary, The Ismä'ilis, Farhad Daftary, Shia (Ismaili). in: Richard C. Martin, (ed). Encyclopedia of 
Islam and Muslim World, 2/628-629; Montgomery Watt, Muslim Intellectual: a study of al-Ghzäli 
p. 74-82. They are also called Seveners (Sab'iyya), since they acknowledge seven principal Imäms 
after the death of the Prophet Muhammad. Today, Ismä'ilis of varying kinds are to be found all 
over the world but particularly in the Indian sub-continent and East Africa, as well as the UK and 
USA. Ian Netton, A Popular Dictionary, pp. 127-128. 
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and the sharifian emirs of Medina (most of whom were Twelvers). This relationship was 
based on political interests from the Fätimids' point of view, and financial interests from the 
point of view of the Medinan emirs. 
Al-Fäsi and al-Maqrizi report that the Fätimids made several attempts to control Medina or 
the da`wa which they had there. Among such attempts was al-Mu`izz's seizure of the 
opportunity presented by the fighting between the sharifs of the Banü cAli b. AN Tälib and 
those of the Banii Jacfar b. AN Tälib to send delegates and money to make peace between 
them, and bear the cost of the blood money for those who were killed. The sharifs saw this 
as a good action on his part, and it secured for him the strong support of the sharifs of the 
l; Iijäz. So, in return for this favour, the sharifs, upon renouncing their submission to the 
`Abbäsids in the year 358/969, recognised the Fätimids in the khutba and invoked them in 
prayers offered up from the minbars. 92 
Historians differ in their opinions regarding the history of the Fätimids' innovation in 
Medina. Ibn al-Jawzi, Ibn al-Athir, al-Yäfi`i, and Ibn Kathir all mention an account reporting 
the Fätimid al-Mucizz being recognised in the khutba in Mecca and Medina during the hajj 
in 363/974, and the cAbbäsid Caliph al-Tä'ic being no longer acknowledged in the khutba. 93 
Al-Magrizi, however, states that the first year in which al-Mu`izz was invoked in Mecca and 
Medina was during the Hajj in 364/975.94 This conflicts with what has already been said, so 
perhaps he means here that the allegiance of the whole of the Hijaz to the Fätimids and 
their invocation from the minbars of the Two Holy Mosques were restored. Therefore, the 
opinion of Ibn al, Iawzi, Ibn al-Athir, al-Yäfi`i, and Ibn Kathir - who are older and precede 
al-Magrizi - is to be upheld. 95 
The reasons behind the historians' divergent views of the history of the Fätimid invocation 
in Medina relate to the fact that the allegiance of the Hijäzi sharifs to the Fätimids, and 
their invocation of them in prayers offered up from the minbars in 358/969, was in 
response to al-Mucizz's favour and as a reward for his efforts in making peace among the 
sharifs and sending money and gifts. This was only a nominal allegiance to the Fätimid 
92 al-Fäsi, Shifä' al-Gharäm, 2/194; al-Maqrizi, Itti`äz a1-Hunafa, 1/101. 
93 Ibn al-Jawzi, al-Muntazim, 7/75; Ibn al-Athir, al Kämil, 7/349; a1-Yäfili, Mir'ät al-Jinän, 3/379; 
Ibn Kathir, al-Bidäya wa al-Nihäya, '1/277. 
94 al-Maqrizi, Ittiläz al-Hunafa, 1/225. 
91 See Ibn al-Jawzi, al-Muntazim, 7/75; Ibn al-Athir, al-Kämil, 7/349; al-Yäfi°i, Mir'ät al-Jinän, 
3/379; Ibn Kathir, al-Bidäya wa al-Nihäya, 1/277; al-Maqrizi, Ittiaz al-Hunafa, 1/225; and Subhi 
°Abd al-Mun°im, al-°Ilägät bain Misr wa al-Hijäz, p. 84. 
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state, and did not last long, as the sharifs' allegiance returned once again to the `Abbäsids in 
the following year. What happened in the year 363/974, however, was the result of a 
military campaign instigated by al-Mucizz to subjugate all of the Hijäz to the Fätimid state, 
and, despite the campaign's initial failure to achieve its aims, the Fätimids succeeded in 
restoring their influence in the Ijijäz and were recognised in the khvtba delivered from the 
manäbirof the Two Holy Mosques. 
Ibn al-Athir and al-Magrizi also mention that the sharifs of Mecca and Medina 
discontinued their recognition of the Fätimids in the khvtba after the death of al-Mu'izz 
and the succession of his son al-'Aziz in the year 365/976, and they recognised the °Abbäsid 
Caliph al-Tä'i` in the khutba. 96 This indicates that the sharifs' allegiance to the Fätimids was 
due to a material interest only, and the closeness of the doctrines did not influence this 
relationship. Al-Fasi, Ibn Fahd and Ibn Khaldiin report that al- Aziz was displeased by the 
return of the Hijäz to °Abbäsid influence, so he sent an army to Medina to bring the city 
back under the influence of the Fätimids. 97 
The Fätimids tried to maintain their invocation in Mecca and Medina, sometimes by using 
force, and at other times by offering money and gifts. However, as is explained in the 
writings of al-Qalqashandi, with whom many historians agree with regard to the cAbbäsid- 
Fätimid struggle for the Hijäz, the `Abbäsids never ceased to assert their right to reclaim 
their control of the Hijäz, 91 and it appears that they used the same tactics as the F5timids. 99 
From the foregoing, it can be concluded that the allegiance of the Medinan sharifs to the 
Fätimids depended, for most of the time, upon the money and gifts which were offered to 
them, and occasionally upon military force. '°° 
Doctrinal closeness did not enter into this relationship, the evidence being that it was not 
durable and relied upon what the Fätimids offered in the way of money. It seems strange 
that the Fätimids did not attempt to exploit the affinity between their lineage and doctrine 
in order to achieve their political aims; but material inducement proved to be both swift 
and effective. It is clear that the reason which prompted the sharifs to announce their 
subordination to the Fätimids so quickly was the weakness of Medina, its lack of economic 
96 Ibn al-Athir, 7/362; al-Magrizi, Itti az al-Hunafa, 1/238. 
97 al-Fäsi, Shilä' al-Gharäm, 6/458; °Hbd a1 -, Aziz b. Fahad, Ghäyat al-Muräm, 1/482-483; Ibn 
Khaldiin, 4/65-66. 
98 al-Qalqashndi, Subh al Alsha, 4/269; Ibn al-Athir, 7/100; al-Maqrizi, Ittäz al-Iiunafa, 1/72. 
99 al-Magrizi, Ittäz al-Hunafa, 1/216; °Adb al-Bäsit Badr, al-Madina, p. 33. 
ioo Subbi °Abd a1-Munlim, pp. 85-93. 
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and human resources and its ongoing need for external assistance in order to repel the 
enemies who attacked it. Therefore, some are mistaken in thinking that the factor of the 
affinity of lineage and doctrine of the Ismädili Fätimids and the Twelver emirs of Medina 
played a role in both sides agreeing on how to achieve their common interests. 
It is surprising that the adherents of Ismd ilism, whether Fätimids or not, did not attempt to 
propagate their doctrine in Medina, but it is clear that they did not, since there is no 
evidence to suggest that any of the city's sharifs or inhabitants converted to Ismädilism, or 
that any Shia Ismä°ilis migrated or became mujäwirfn there. This indicates that the 
Ismä`ilis made no efforts to propagate their doctrine in the city. 
4.6. Comparison between Shitism in Mecca and Medina 
It is reported that most of the Zaydi imäms were descendants of al-Masan b. 'All b. Abi 
T51ib, and that was because they saw in the Zaydi doctrine accommodation for themselves 
and for their activity in `ilm and Imäma. Since one of the prerequisites for the office of 
imam among the Zaydis was that the Imam be a descendant of F5tima, 101 and because the 
emirs of Mecca since the fifth Hijri century were descendants of al-Masan b. cAll, they 
therefore followed the Zaydi doctrine. The Twelver Imams, on the other hand, are 
descended from al-IIusayn b. CM! b. Abi Tälib, like the emirs of Medina, who were of the 
lineage of al-Ijusayn b. CAli. 
Ibn Jubayr mentions that, during his travels in 579/1183, the Holy Mosque in Mecca had 
four Sunni imams and a fifth imam for the Zaydi Shica order, and that the sharifs of Mecca 
were of their doctrine. "' 
AI-Fäsi reports that the most renowned of those who took over the judiciary in Mecca 
throughout the sixth century was the al-Tabari family, who were Shäfidi Sunnis, among 
whom were Abü Ishäq al-Tabari (d. 523/1128), '°' Abii al-Muzaffar al-Shaybäni al-Tabari 
(d. 545/1150), 'Ö" his brother Abü al-Qäsim (d. 554/1158)105 and Jamäl al-Din al-Tabari (d. 
605/1208). '06 
1Ö' Muhammad °Adb a1 cÄ1, aIAyyubyn lial-Yemen, p. 36. 
102 Ibn Jubayr, al. Rihlah, p. 78. 103 Al-Fäsi, 3/233. 
104 ibid., 2/152 
'05 ibid., 5/392 
106 ibid., 5/298 
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According to Ibn Jubayr, 107 the Friday sermon in the Holy Mosque in Mecca was conducted 
by the Shafi'i khatib. He also mentions that the main body of people in Mecca followed the 
Shäfi`i school. "' As for Medina, the emirs, khatibs, gädis, imäms and reciters were Shi`a. 109 
The question here is, what caused the spread of Shicism in Medina during the Ayyübid 
period, and specifically amongst those who held key positions, such as the emirs, gädis, 
imäms, reciters and khatibs, whereas there was no such spread in Mecca in spite of many of 
the city's emirs being Shica? 
Possible answers to this question include the following: 
1) Mecca held greater importance for the caliphs and sultans than Medina, because 
Muslims performed the hajj there and whoever was in control of the city was the legal 
guardian of the Muslims. 
2) Medina housed the graves of many members of the Prophet's Ahl al-Bays, and the 
Twelver-Imämi Shia attached great importance to visiting the graves of the Ahl al-Bayt 
and weeping and praying beside them. Therefore, it was natural that they should visit 
Medina, which may have led to some of them migrating to the city and establishing 
themselves there. 
3) The Shica were wary of propagating their dacwa in Mecca due to the abundance of 
incomers to the city, particularly the hajj caravans coming from Iraq, Syria and Egypt, 
because the caliphs and sultans would send people to represent them in leading the hajj 
caravans to Mecca, and guards would ride out with these caravans to protect them from 
danger. These caravans naturally brought news of Mecca to the caliphs and sultans. 
Therefore, if any doctrinal change befell the key positions in the city, it would be apparent 
and they would inform the °Abbäsids and Ayyiibids, who assuredly would not accept this. 
These caravans, however, seldom visited Medina, and, if they did, they would not stay for 
long. Thus, Medina was more secure for the Shia dawa. 
4) Medina was closer than Mecca to the cities of Iraq, which made it easy for the Imämi 
Shia dä? isto go there. 
5) The Qäshänis migrated from Iraq to Medina, and this family was renowned for its 
missionary activity on behalf of the Twelver doctrine. 
107 Ibn Jubayr, pp. 72-73. 
106 ibid., p. 80. 
'09 Ibn Taymiyya, Majmü° al-Fatäwä, 28/533; Ibn Jubair, p. 179; a1-Samhiidi, al-Walä bimä Yajib li 
Hadrat a1-MuFtafa-, pp. 141-142; Subbi `Abd a1-Mun°im, pp. 228-231. 
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6) The Medinan emirs (Twelver Shia) had good relations with the Abbasid caliphs and the 
Ayyübid sultans. 
7) The emirs supported and assisted the Shia dä`is, which led to the freedom of movement 
for the dä`is. 
8) Because the emirs of Medina were Twelvers and were in charge of appointing gädis and 
khatibs, it was only natural that they should appoint Twelver Shia individuals to these key 
positions. 
4.7. The end of Shi°a authority and power in Medina 
According to al-Sakhäwi: 
In 750/1349, the Emir Sacad b. Thäbit b. Jammäz prohibited the Sinn family from 
giving rulings and making marriage contracts, and restored all of these matters to the 
Sunnis, fawn to the Mamliik sultans, with the Sunnis victorious and innovation 
extinguished. He ordered, in a public announcement at Medina, that none save the 
Qädi Shams al-Din b. al-Sab' could give judgement. And, as of that day, the Shica cause 
in Medina was at an end. 10 
If we were to draw a timeline of the development of Imämism and its authority in Medina, 
this line would start in the second half of the sixth hijri century, growing quickly to reach 
its apex in the early seventh hijri century, when the Imämis took over the gädiship and the 
office of khatih in the Prophet's Mosque; this continued until the middle of the seventh 
hijri century, when this line begins to decline, fluctuating, falling a little at times then 
gaining slightly at other times, until it reaches the end of the Mamlük era and then stops 
rising completely during the `Uthmäni period. "' 
The decline of Imämi authority set in during the last third of the seventh hijri century, and 
the first point of focus was the position of khatib at the Prophet's Mosque. In 682/1283, 
the Mamlük Sultan Qaläwün dispatched Shaykh Siräj al-Din Umar b. Abmad from Egypt 
with a decree entrusting him with the khatibship in the Prophet's Mosque, and he took 
over from the Sinn family, with whom remained the offices of imäm and gäcli. Shaykh 
Siräj al-Din encountered harassment from some of the Imämis and was not secure in the 
position. The Sultan learnt of the ill-treatment that he had received, and as a result began 
sending with the pilgrims a person to act as khatib and imäm to the Sunnis for half of the 
10 al-Sakhäwi, a1-Tvhfa, 2/125. 
"' cAbd al-Bäsit Badr, a1-Medina, p. 230. 
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year, and then another person would come for the other half of the year. It was only with 
difficulty that all of those who came were able to stay for half the year, due to the power 
wielded by the Imämi sharifs and others against them. "' 
During the first decade of the eighth century, that is to say, about twenty years after the 
khatibship was removed from the Imämis, the second step took place, and this was the 
bringing to an end of the Imämis' exclusive possession of the gädiship and the appointing 
of a gädi for the Sunnis. This step occurred at the request of the mujäwirün (the Prophet's 
Mosque's neighburs), who had grown larger in number and who asked the Mamlük Sultan 
al-Näsir Muhammad b. Qaläwün if there could be a gädi for the Sunnis to give rulings 
according to their doctrine. Qädi Siräj al-Din was appointed, and he received the robe of 
honour and a thousand dirhams. 13 
Shaykh Siräj al-Din had been familiar with the situation in Medina when he had been 
khatib there, so realised that he would encounter problems from some of the Imämis for 
having taken over a large part of their authority and source of livelihood. The Imämis' 
judges had been receiving their fees, or a portion thereof, from the disputant parties, and 
the migration of the Sunni disputants - of whom there were many - to another judge 
would affect their income. Therefore, Siräj al-Din knew that, if he did not arrange sufficient 
protection, he would expose himself to harm, and that he had to conduct himself shrewdly 
and wisely. He requested that Emir Mansur b. Jammäz should attend the inauguration 
ceremonies, saying `I cannot assume office until Emir Mansur is present'. Once the Emir 
was in attendance, Siräj said to him: `I have been given the Sultan's decree to assume the 
gädiship of the Sunnis, and I will not accept it until you are my patron, for, if you are not 
with me, my task will not be accomplished and my judgement will not be executed'. The 
Emir told him `I assent and approve: adjudicate, but change nothing from our judgements 
or our judges'. "' The situation continued in that fashion for a period of time, with the 
Sunni gädi giving judgement over the Mujäwirün and the Sunnis and the Sinän family 
adjudicating for the Shia. If a dispute occurred between a Sunni and a Shia, then it was 
the Shica gädi who adjudicated between them. "' 
12 Ibn Farhnn, p. 206. 
13 ibid, P. 210. 
114 ibid. 
15 ibid. 
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In spite of the Emir's protection, Siräj al-Din encountered problems from certain extremists 
and fanatics from among the Imami Shia, some of whom would pelt him with stones while 
he delivered the sermon from the minbar, close their door against him or sully it with dirt, 
but he bore this patiently and offered it up to Allah. 
In addition to that Qädi Siräj al-Din was able to withstand those problems with his good 
conduct and maintaining of contracts with the Imamis and with their gädi and shaykhs in 
particular, and he did not assert precedence over them, despite being appointed by Sultani 
decree. He would avail himself of their officers (acwän; sing. sawn) and would rely, for the 
execution of judgements, on their men and on the prison which they controlled. The 
relationship between them developed to the extent that he married the daughter of their 
leader and faqih, al-Qashani, and the ill-treatment of him ceased. ' 11 
Siräj remained in his offices (khatib and gädi) until 726/1326. The period in which he 
held office as khatib and gädi was a well-managed transitional period which prevented 
complications arising out of the transfer of the khatibship and gadiship from the Shica to 
the Sunnis. Relations between Imamis and Sunnis in the courts also improved. After his 
death, his posts were divided up: his successor as gädi was Ya`güb b. Jamal al-Qurashi al- 
Hashimi, and, as khatib and imam to the Sunni inhabitants, his successor was al-Baha' b. 
Salama al-Masri. After two years, Muhammad b. Muhammad al-Amyuti took over, a strong 
and energetic personality, who opposed the innovations that had occurred under the 
Fatimids and which had continued until the Mamliik period, such as the mid-month night 
celebration in Shacban. "' He tried to unite the Muslims in Medina, regardless of their 
doctrine. The Imamis performed their Eid prayer separately, at a place near the Sunni Eid 
praying ground, in which lay the cAll b. Abi Taub Mosque. In 736/1336, al-Amyuti united 
the prayer in a single location, and banned the Shica from the Friday noon prayer. When 
he saw a man performing the four-prayer worship on Friday, he came down from the 
minbar and struck him, in his eagerness to bring unity to all Muslims. "' He was helped in 
this by Emir Wuddi b. Jammaz's tenure of the emirate: "' Ibn Hajar described him as `an 
16 ibid. 
"' At these innovated celebrations, violations of shari'a law took place, such as crying out and 
yelling, and the mixing of men and women; see Ibn Farhün, p. 216; al-Sakhäwi, al-Tuhfa, 1/54. 
"$ al-Sakhäwi, al-Tuhfa, 1/54. 
19 He attempted to seize the emirate several times between 727-729/1327-1329, without success, 
then obtained a decree from the Sultan granting him the office of Emir of Medina in 736/1336, and 
remained in office until 743/1342; see °Hrif °Abd al-Ghani, Umarä'al-Madina, p. 275. 
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upholder and promoter of the Sunna, and a repudiator and expeller of the Rafidites'. 120 
This explains the tilting of the scales in favour of the Sunnis during his tenure as emir. 
However, al-Amyuti and Emir Wuddi were unable to eliminate the Imämis' own judiciary, 
and their gädis continued to give judgements on the cases which were brought before 
them. '2' After al-Amyuti, the offices of gädi, khatib and imäm were taken over by °Abd al- 
Ralimän b. cAbd al-Mu'min al-Huwarini, and he continued the policy of his predecessor in 
prohibiting innovation, and combating separatist manifestations peculiar to the Imämis, 
particularly temporary marriages and the vilification of the Companions. 
His deputy, °Abdulläh b. Farhün, was extremely skilled at winning people over, '22 and they 
turned away from the Imämi: gädis, so that their income from judicial work ceased, virtually 
or completely. Their control over the courts became weakened from that time, and their 
influence and power began to wane. After al-Huwarini, al-Badr b. Ahmad al-Qaysi took 
over and followed the policy of his predecessor, but Tufayl b. Mansur blunted his zeal and 
prohibited him from interfering with the sharifs. '23 In the year 750/1349, Sacad b. Thäbit 
b. Jammäz assumed control of the Emirate of Medina, with Shams al-Din Muhammad b. 
al-Sab` taking over as gädi, and matters were finally laid to rest: the Imämi g5giship was 
abolished and the office of gädi was restricted to Sunnis who were appointed by the 
Sultan. Al-Sakhäwi says of Sacad's tenure as Emir: 
He began by preventing the Sinän family and their like from interfering with 
judgements, marriage contracts, and other things. Everything reverted to the Sunnis, 
coming closer to sentiment in the Sultanate for the upholding of the Sunna and the 
extinguishing of innovation. He ordered in a public announcement in Medina on 18ih 
Dhu al-llijja in 750/1350 that none save the gädi Shams al-Din b. al-Sab° could give 
judgement, and whosoever resisted that would only have himself to blame. And as of 
120 Ibn Hajar, al-Durar, 4/407. 
121 al-Sakhäwi, al-Tuhfa, 1/54. 
122 Ibn Farhiin mentions the policy that he used to win people over and steer them away from the 
Imämi gadis. `I behaved with people in a politic way. My practice was to conciliate disputants, and 
the people of Medina were drawn to me. They saw that I took nothing from them in the issuing of 
rulings or documents, indeed that I gave what I saw as necessary for the parties from what I myself 
possessed. The people of the town loved me, and turned away from the Imämi qadis because, if 
they gave judgement, they asked for something from the winner; if they drafted a document for 
someone, they asked for a fee; and they accepted as witnesses people of the basest sort'; see Ibn 
Farhün, p. 217. 
123 al-Sakhäwi, al-Tuhfa, 1/55. 
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that day, the Shi°a cause in Medina was at an end, and their power over the offices of 
gäai, khatib and imäm was no more. 124 
After this, the Imämis continued as a group within the population of Medina, amongst 
whom were the Husayni sharifs and those who inherited Imämism from their forefathers 
from the time of the al-Qäshäni family's missionary activity, and they were joined by 
Mujäwirün from the Iraqi and Persian Shia, and others. 
4.8. Conclusion 
This chapter has considered the topic of Shicism in Medina: Discusses the events and 
at what time the Shia doctrine spread in Medina and established a foundation, and 
how large it was; to which of the Shica sects the Medinan Shia belonged; whether it 
was true that most of the city's inhabitants converted from Sunnism to Shicism, or 
whether the Shia of Medina were incomers; how this subject has been handled in 
the historical writings; and, lastly, why those who came later were reticent about 
discussing this issue. 
In order to consider these matters it was necessary to divide this chapter into three 
sections: 
Firstly: a discussion and analysis of the reports by the culamä' and historians about the 
emergence of a Shia sect in Medina and its spread therein, identifying how true these 
reports are and responding to them with what there is in the way of rational evidence and 
what can be provided by the existing accounts and other writings. 
The reasons behind the failure of many of the historical sources to give useful and 
complete information about this issue (namely, the spread of the Shica in Medina and the 
transition of power to them) were discussed, as were questions such as how, when and why 
did this occur? and how did it come to an end? 
Secondly: an explanation of the historical background to the Shica in Medina prior to the 
Ayyübid period, in which the reports by the culamä' and historians about the history of the 
Shia in the city were discussed, from the start of their emergence in Islam up to what 
preceded the Ayyübid period. 
Thirdly: a discussion of the history of the Shia in Medina during the Ayyübid period, 
which entailed study and analysis of the reasons for the spread of the Twelver Shia 
124 al-Sakhäwi, a1-Tuhfa, 2/125; and about this, see °Adb al-Bäsit Badr, al-Medina, pp. 231.234. 
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doctrine in Medina: how they came to assume authority and control in the city in Ayyübid 
times; the length of time the Imämis spent spreading their doctrine in Medina; a study of 
the relationship between the Medinan Twelver Shia and other Shia groups, a comparison 
of Shicism in Medina with that in Mecca; and, lastly, how their control there was 
extinguished and their power came to an end. 
The key conclusions of this chapter are: 
The transition of power and influence from Medina's Sunnis to the Shia 
Imämis was one of the most significant occurrences in the city during the 
Ayyübid period; it is astonishing to the scholar of Medinan history in the 
Ayyübid era that the emirate, judiciary and offices of imam and khatib at the 
Prophet's Mosque all came into the hands of the Shia. 
Despite the significance of the transition of power to the Shia occurring in 
Medina during the Ayyfibid period, one notices that most writings about the 
history of Medina neglect to discuss this subject. If one does find an account or 
two in one of the sources, one finds inadequate information on what is reported, 
neither backing up what it says with evidence, nor mentioning the source of the 
information. 
Shi`ism as a doctrine did not exist in the time of the Prophet. 
- Although some of the historical sources differ in determining at what time 
Shicism emerged in Medina, However, Shicism did not emerge at any time in the 
first five Centuries, according to the information appearing in the available 
sources used in the Chaper. Indeed, the carnal of Medinan people was 
authoritative for others, and they held fast to Sunnism and belonged to the 
school of Imäm Mälik b. Anas. 
The Fätimids were unable to propagate their doctrine in Medina throughout 
the period of its nominal allegiance to them. 
- Among the most significant historical accounts concerning Medina in the 
Ayyibid period are those which report that many of the city's inhabitants 
converted from Sunnism to Imämi Shicism due to their need for money; but, 
having studied these accounts and consulted other historical writings in order to 
ascertain the truth of such reports, it became noticeable that, in some of them, 
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there is much exaggeration and that they are not supported by evidence which 
establishes their truth. 
It is impossible for anyone to pass judgement on the population of a large 
region, such as the Hijäz, from a brief visit or from information passed on to 
them by others. 
One can conclude that the emergence of Shicism in Medina occurred in stages, 
the first of which was the appearance of certain Shi`i sharifs in Madina. 
However, they did not propagate the Shia doctrine in the city, either because 
they were engrossed in competing with one another for the emirate, or because 
they were moderate Shia who preferred to keep good relations with the Sunnis, 
or because they feared that the caliphs and sultans would punish them for this. 
The second phase was the arrival in the city of certain Imämi Shia dä`is seeking 
to propagate their doctrine and carry out missionary activity, among whom were 
the Qäshäni family; and the third phase was their acquisition of the offices of 
gädi, imäm and khatib. 
Amongst the most important reasons for the transfer of power and influence to 
the Imämis in Medina was Sultan Saläh al-Din's preoccupation with the jihad 
against the Crusaders, as well as the Emir of Medina, Abü Falita al-Qäsim b. al- 
Muhanna, who was Imämi, accompanying Salab al-Din on his campaigns, and 
also the fact that there was no one venturing to speak out about Shidism at that 
time. 
Among the factors that assisted Imämi Shicism in Medina and led to its 
consolidation was the fact that the sons of Abü Falita al-Qäsim b. al-Muhanna, 
who were Imämis, were in charge of the emirate; and the Ayyübid state, to 
which Medina was nominally subordinate, was preoccupied with the 
intermittent struggles between Saladin's offspring, which ended in power 
passing to the Maminks in the year 648. 
In a short space of time, the Shia were able to gain control over the key 
positions in Medina, which gave them considerable influence over all areas of 
life in the city - as will be discussed later. 
Although the Shia controlled the key political and religious positions in 
Medina, it can be said that they did not propagate their doctrine amongst the 
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city's inhabitants, the evidence for this being that not one of the historian 
sources used in this study has reported them as having madrasas for teaching 
their doctrine, nor mentioned the names of any of their `ulamä; sheikhs or dä'is. 
- No one can deny the Shi°a presence in Medina during the Ayyübid period; 
however, it is noticeable that some have exaggerated their portrayal of it, 
without talking about Shia-related events or mentioning the name of a single 
inhabitant who converted from the Sunni doctrine to that of the Shi°a. 
- Many historians are reticent about discussing the city's Shia population. Some 
of those who say that most of the inhabitants of Medina were Shia fail to 
mention Shia-related events or the names of prominent Shi°a inhabitants, nor 
do they provide a picture of their daily lives. 
- There are only a very few sunni accounts of the history of Medina during this 
period which actually talk about the Imämi Shia; most of these are to be found 
in Ibn Farhün's book. Unfortunately, for the most part, any discussion of 
individuals or families is along general lines; for example, when Ibn Farhün 
mentions a subject which relates to them, he says: `amongst such innovations 
which Imämis have brought about in Medina', `what happened to Sheikh 
Yacqub with one of the prominent Imämis', `the place in which the Imämis pray', 
etc., without specifying the names of those to whom he is referring (fro more 
details see section 4.1). 
- Control and influence in Medina remained in the hands of the Shia for around 
150 years, from about 600 to 754 A. H., the date when Imämi authority was 
brought to an end. 
Following on from the foregoing discussion and analysis of the issue of the Shi°a's 
emergence in Medina, and the study of accounts and narratives concerning this subject, the 
next chapters will provide further evidence which reveals the reality of the Shia presence 
in Medina and their influence on various facets of life therein. 
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Chapter Five 
The political life in Medina during the Ayyübid period and the 
influence of the Shia upon it 
Having studied in the previous chapter the history of the Shia in Medina during the 
Ayyübid period, and how they came to assume authority and control in the city, this 
chapter will examine and analyse political life in Medina during the Ayyiibid period and 
the influence of the Shi°a upon it. 
The prevailing sectarian divisions in Medina as well as the emergence of the Imamate Shica 
faction had an effect on some of the political developments in the city. This influence was 
augmented by the fact that the emirs and rulers belonged to this fanction, so it was only 
natural that political events would be influenced by these Shia emirs, and their doctrine 
might have been a factor in their relationships with others. 
This chapter will, therefore, discuss political life in Medina during the Ayyiibid era and the 
influence of the Shia there. This will be done through a survey of the names and reigns of 
the successive emirs of Medina and the relations between them. A close analysis will also 
be made of the relations between these emirs on the one hand and the various tribes 
around Medina, the emirs of Mecca, the sultans of the Ayyübid state and finally the sultans 
of the Rasülid state in Yemen. 
5.1. Emirs of Medina in the Ayyübid period (569-648/1174-1250) 
It is clear that determining the names and reigns of the emirs of Medina during the 
Ayyiibid era and the preceding period is an extremely difficult undertaking. This is because 
no accurate records about the history of Medina and the names and periods of rule of its 
emirs were preserved in the history books. 
The obvious absence of any comprehensive, authoritative and reliable references to the 
history of Medina, coupled with an abundance of published material on the subject which 
lacked rigorous knowledge about Medina and the complex concepts, terminology and 
context of the textual material they had to deal with, have resulted in the present state of 
confusion and the numerous contradictions in modern historical accounts. 
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Examples of such confusion are words with different meanings, like 'emir', which has 
sometimes been used for leaders of pilgrimage caravans. However, writers like 'Ärif °Abd a]- 
Ghani mistook some of these caravan leaders (emirs) for emirs of Medina or Mecca. ' Even 
contradictions regarding key dates (as will be discussed later) were not uncommon. For 
instance, al-Sakhäwi puts the start of the rule of Tähir b. Muslim as 366/976; Ibn Khaldün 
asserts that it was 365/975,3 whereas al-Fäsi insists that Tähir declared that Medina was an 
independent Emirate by 360/9701. Some mention certain individuals as emirs of Medina, 
yet others identify them as deputy emirs. Quite often, the same confusion and contradiction 
is observed in the sequence of the succession of various emirs and the length of their 
reigns. 
The present chapter will, therefore, attempt to ascertain the names and order of succession 
of these emirs through a sensible approximation and comparison between the available 
textual materials. It might be reasonable to consider initially the era before that of the 
Ayyiibids in Medina to help understand the process of their succession. It might even help 
in resolving some of the historical confusions and contradictions. 
At any rate, to understand the complicated web of political relations in Medina during the 
beriod of Ayyübid rule (both internal and external), a historic review of the situation of 
Medina prior to that period should be illuminating. To that end, therefore, a brief initial 
consideration will be made of the Ban! Muhannä Dynasty, which ruled Medina from the 
fourth hijr! century throughout the Ayyiibid era. 
5.1.1. Emirs of Medina Prior to the Ayyübids 
The descendants of °Ali b. Abi Taub always felt that they were more worthy of the 
succession to the Prophet Muhammad (PBUH) than others. Their cousins, the `Abbäsids, 
supported them in that claim until the end of the Umayyad dynasty. ' That support 
eventually disappeared and turned into enmity when the °Abbäsids claimed that Abi 
'See 'Arif °Abd al-Ghani, Umarä' al-Madina, pp. 252.257 and 258. 
2 al-Sakhäwi, a1-Tuhfa, 2/257. 
' Ibn Khaldiin, 4/233. 
4 al-Hsi, Shitä' al-GharäM 2/190. 
' The conference held in 125/743 at al-Abiiä' (which is a place near Medina), between the 
descendants of `Ali and the descendants of al cAbbäs testifies to that support. The two parties 
nominated Muhammad b. °Abdulläh b. al-Masan b. al-Masan b. `All b. Abi Tälib, nick-named 'al- 
Nafs al-Zakiyyah', to be leader of the Häshimites and successor (Caliph) over all Islam after the 
Umayyads had been removed. See al-Balädhuri, Ansäb al Ashräf, 3/87; Masan lbriihim Masan, 
1/334; al-Mudayris, p. 19; °Abdullläh al-Musnad, al-°Alawiyyn fi al-Hijäz p. 70. 
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Hashim °Abdullah b. Muhammad b. Ali b. Abi Taub had relinquished his claim to the 
succession in favour of the `Abbasids. b The cAbbasids became the main opponents of the 
Umayyads, eventually removing them and establishing their own dynastic rule. `Ali's 
descendants thus felt that their right to the succession had been usurped by their own 
cousins. This moved them to lead a number of revolts in the various provinces of the realm. 
One such revolt was in I lijäz, ' which resulted in the establishment of l; lusayni dynastic rule 
in Medina. 
During the 4`h hijri century, the government of Medina alternated between the households 
of al-Husayn b. °Ali and Ja°far b. Abi Ta1ib. 8 This alternation continued until the Ilusaynis 
banished the Jacfaris to southern Egypt, at a time when the emir of Medina was the Shi`i 
cUbayd Allah b. Tahir b. Yaliya b. al-Husayn b. Jacfar b. cAbdullah b. al-Husayn b. Ali b. 
Abi Talib. However, there is little, if any, certain information about cUbayd Allah on his 
date of succession or how he became the emir of Medina until his death in 329/940. The 
accession of °Ubayd Allah is considered the start of the rule of the Ilusaynis over Medina, 
which continued for Centuries. He was succeeded by his sons al-Qasim and Muslim. ' 
Tähir b. Muslim (366-381/976-991)'° 
6 Ibn Qutayyba, al-Imäma wa al-Siyäsa, 2/109; Ibn Salad, al-Tabagät 5/328. 
'This major revolt was led by Muhammad b. 'Abdullah b. al-Masan b. al-Hasan b. 'Ali b. Abi Talib, 
nick-named 'al-Nafs al-Zakiyyah' in 145/762. See Ibn Salad, al-Tabagät, pp. 372-378; al- 
Tabari, Tärikh, 7/577; al-Isfahan, Magätil al-Tälibiyyn, p. 267. Also the revolt of al-Husain b. 'All b. 
al-Hasan b. al-Hasan b. CAli b. Abi Talib, 169/785, who conquered Medina but was killed by the 
'Abbasids. See al-Tabari, 8/192. Also the revolt of Abi al-Saraya, 199/814 during the reign of al- 
Ma'mün; he conquered Medina at the hands of Muhammad b. Suliman b. Dawüd b. al-Hasan b. 
'All b. AN Taub who was then killed. See Khalifa b. Khayyat 2/760; Ibn al-Athir, al-KämiZ 6/306; 
al-Mudayris, pp. 20-21; 'Arif 'Abd al- Ghani, Umarä'al-Madina, pp. 215-218. 
' Such emirs included Muhammad and 'Ali, sons of al-I Iusayn b. Jacfar, who spilt the blood of their 
opponents, confiscated property and paid devoted allegiance to the household of Jacfar b. Abi Talib. 
Medina remained without Friday prayer congregations or even daily public prayer. See Ibn 
Khaldiin, 4/251. 
9 About Emir Muslim's rule see Ibn 'Adhari, al-Bayän al-Mughrib fi Akhbär al-Andalus wa al- 
Maghrib, 1/221, who states that Muslim mentioned the name of Caliph al-Mucizz in the khutba as 
early as 358/969. See Richard Mortel, The Origins and Early History of the Jiusaynid Amirate of 
Medina to the End of the Ayylibid Period p. 64. 
10 Full name Tähir 'al-Malih', b. Muslim b. 'Ubayd Allah b. Tähir b. Yahya b. al-Husayn b. Ja'far b. 
Ubayd Allah b. al-Husayn b. 'Ali b. al-Husayn b. 'All b. Abi Talib. See al-Qalqashandi, Subh al- 
Ashä, 4/28; al-Az5arg5ni, al-Fakhrifi al-Nasab, p. 60; Ibn 'Inabah, 'Umdat a! -Tälib, p. 
335; Ibn 
Khaldün, 4/233; al-Sakhawi, al-Tuhfa, 2/257; Ibn al 'Imad al-Hanbali, Shadhrät al-Dhahab, 3/12; 
Ibn IIazm al-Andalusi, Jamharat Ansäb al-'Arab, p. 55; Muhammad al-IIusayni, al-Mushajjar a]- 
Käshifli Ausigl al-Sädah al-Ashrä4p. 112; cArif °Abd al-Ghani, Umare' al-Madina, p. 225. 
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Tahir b. Muslim b. cUbayd Allah came from Egypt to Medina and was welcomed by his 
cousins, who installed him as Emir over them. " It is not clear who was the Emir before 
him in Medina and whether the accession was by consent or force. Yet, the very fact of the 
establishment of the Husaynis in Medina is strongly correlated to the political power of the 
Fatimid state in Egypt. It is interesting to consider the nature of the relationship between 
these two entities. With the rise of the Fatimids in Egypt, the Hashimis - particularly the 
I Iusaynis - aspired to take over power in Medina, no doubt hoping to benefit from Fatimid 
support. 
It seems possible that it was indeed the Fatimids who had encouraged and supported Tahir 
to take the Emirate of Medina during a period of turmoil and instability. Being aware of 
the effective Fatimid support for Tahir, the Husaynis easily accepted him as an ideal 
solution to their own internal strife and to bolster up their efforts to confront their enemies. 
Thus, the ruling of the Ashräf, the descendants of the Prophet, started with Tahir b. 
Muslim al-Husayni and his heirs, whom subsequently came to be known as the Ban! 
Muhanna family. The whole family adhered to the doctrine of the twelve Imams. 'Z It is 
perfectly possible that the Fatimids gave Tahir their full support in order to bring Medina 
under their jurisdiction. 
al-II Iasan b. Tähir (381-390/991-1000) 13 
On the death of Tähir in 381/991, his son al-Masan succeeded him. Al-Qalgashandi was 
alone in reporting the succession of al-Hasan after his father. His rule over Medina 
continued up to 390/1000, when he was outsted by al-Ilasan b. Jacfar, the emir of Mecca. " 
A sign of the Twelvers Shia influence on Medina during the reign of al-Hasan b. Tähir can 
" See al-Qalgashandi, Subh al-Ashä, 4/298; Ibn 'Inabah, °Umdat al-Tälib, p. 414; Mortel, The 
Origins and Early History of the Husaynid Amirate, pp. 64-65. It is not known why and how Tähir 
b. Muslim and his father came to live in Egypt. See Ibn Khaldiin, 4/233, for the story of his leaving 
Egypt and his assumption of the emirate in Medina. 'Arif cAbd al-Ghani gives a different account of 
these events without citing the references he used, pp. 225-226. 
12 Ibn Khaldün, 4/236-237; al-Fäsi, al-°Iqd al-Thamin, 6/458; cAbd al °Aziz b. Fahad, Ghäyat al- 
Muräm, 1/482; °Arif °Abd al-Ghani, Umarä'al-Madina, p. 226. 
" For his biography see al-Qalqashandi, Subh al-Ashy, 4/300; al-Aziiargäni, al-Fakhri Hal-Nasal 
p. 60; Ibn 'Inabah, 'Umdat al-Tälib, p. 335; Ibn Khaldiin, 4/107; Ibn Hazm al-Andalusi, Jamharat 
Ansäb al-°Arab, pp. 55-56; 'Arif °Abd al-Ghani, Umarä' al-Madina, p. 228. 
14 al-Qalqashandi, 4/229; Mortel, `The Origins and Early History of the I; Iusaynid Amirate', in: 
Studia Islamica, p. 67. 
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be found in al-Maqrizi who reports that a man was flogged and disgraced in Medina simply 
because the book of Malik b. Anas (al-Muwatta') was found in his possession. " 
Due to an ideological dispute between al-Hasan b. Tähir and the Ismä'ili Fätimids, he 
refused to mention them in prayers and refused to swear allegiance to them. This led the 
Fätimids to encourage the emir of Mecca to conquer Medina and remove its emir. It 
appears that al-Hasan b. Tähir was a staunch Shici, who opposed not only the Sunnis, but 
also other Shia factions, like the Ismädili Fätimids, who did not believe in the Twelver 
Imamate doctrine. He paid for his extreme ideology by losing his power and being 
banished from Medina. 16 
Abi3 al-Futiih al-Masan b. Ja°far (390401/1000-1010)" 
In the year 390, Abü al-Futub al-Uasan b. Jacfar, the emir of Mecca, invaded and occupied 
Medina at the command of al-Hakim bi-Amr Allah al-Fätimi, who wished to spread the 
Shia ideology to Medina, even forcibly, and temporarily deposed the household of 
Muhanna (the descendants of al-IIusayn). However, when he attempted to remove the 
body of the Prophet from Medina to Egypt on the orders of al-Hakim, the people revolted 
against Abü al-Futüh and almost killed him. A storm simultaneously hit Medina and 
threatened to blow away the buildings. Abü al-Futüli became scared and retreated to 
Mecca. 18 
Abü Ali Däwiid b. al-Qäsim b. °Ubayd Alläh b. Ta-hir (401/1010)" 
'S al-Maqrizi, Itti äz a1-Hunafä, 1/237. 
Ibn `Inabah, pp. 235-236; al-Maqrizi, Itti°äz al-Hunafaa, 1/237; °Arif cAbd al-Ghani, Umarä' al- 
Madina, pp. 228-229. 
" Full name al-Hasan b. Ja'far b. Muhammad b. al-Husayn b. °Abdulläh b. al-Hasan b. al-Hasan b. 
All b. Abi Tälib. For his biography see al-Fäsi, a]-Iqd al-Thamin, 4/69; 'Abd al 'Aziz b. Fahad, 
Ghäyat aI-Muräm, 1/483; cUmar b. Fahad, Ithäf al-Warä, 2/435; Ibn al-Athir al-Kämm 9/122; Ibn 
Inabah, p. 134; al-Sakhäwi, a1-Tuhfa, 1/472; Ibn al-°Imäd Shadhrät al-Dhaha4 4/197; al-I-Iusayni, 
al-Mushajar al-Kashif, p. 112; °Arif °Abd al-Ghani, Umarä' al-Madina, p. 231; and Tärikh Umarä' 
Makka, pp. 411-412 . 18 al-Fäsi, 4/77; 'Umar b. Fahad, 2/437; al-Rashidi, 1Iusn al-Safä, p. 110; °Arif °Abd al-Ghani, 
Umarä'al-Madina, p. 231. 
19 His reign did not last long, as his son Häni succeeded him in the same year. For his biography see 
al-Azwargäni, p. 60; Ibn Inabah, pp. 112,174,335; Ibn Khaldnn 4/233-216; al-Rashidi, pp. 110-112; 
Zambawer, Mujam al-Usrät a]-Islämiyya al-1-Ikima, p. 31; Ibn I; Iazm al-Andalusi, Jamharat Ansäb 
a1-Arab, p. 47; Ahmad al-Husayni, p. 112; 'Arif °Abd al-Ghani, Umarä' al-Madina, p. 232; and Tärikh 
Umarä' Makka, p. 421. 
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The descendants of al-Husayn thus returned to rule Medina. Abü cAll Däwüd b. al-Qäsim, 
the cousin and son-in law of al-Hasan b. Tähir, became emir of Medina by order of al- 
Häkim al-Fätimi. He was subsequently put in charge of the two Holy Cities' (Mecca and 
Medina) following the rebellion of Abü al-Futüh against the Fätimids. He reigned for only 
for a short period due to his advanced age. 
Min! b. Däwüd (401/1010)20 
He took over from his father and reigned for only a short period. 
Abü °Umdrah IIamzah al-Muhanna b. Däwi-td (401408/1010-1017)21 
He became emir of Medina after his brother. During his reign, famine struck Egypt. 
Therefore, he switched his allegiance from al-Mustansir al-Fätimi and praised the 
°Abbäsids in his sermons. 
In the following period, neither the names nor the reigns of the emirs were known with 
any certainty. Some of these include a1-Husayn b. Däwüd 418/1027,11 who was believed 
by some historians to have ruled after his brother Muhanna. However, little, if any, 
evidence has been found to support this and no specific dates of his reign have been 
confirmed, so it remains doubtful whether he succeeded his brother immediately or after 
the reign of several others. 
al-I lusayn b. al-Muhanna al-Akbar b. Däwüd (428-469/1036-1076)2' 
He assumed the emirate of Medina after his uncle al-Ijusayn b. Däwüd. Al-Sakhäwi states 
that he was the first emir from the Ashräf in Medina. 24 
20 Ibn Taghribardi was the only one to assert that Häni ruled before his brother Muhanna; yet he 
did not specify the length of his reign see Ibn Taghribardi, al-Manhal al-Sä5,4/189; for his 
biography see al-Azwargani, p. 60; Al? mad al-I; Iusayni, p. 112; 'Arif 'Abd al-Ghani, Umarä' a]- 
Madina, p. 233. 
21 Abü 'Umärah Hamzah al-Muhanna b. Däwüd; for his biography see Ibn Taghribardi, al-Manhal 
al-Säfi, 4/189; al-Azwargäni, p. 60; Ibn clnabah, p. 335; al- Qalgashandi, 4/299; 'Arif cAbd al-Ghani, 
Umarä' al-Madina, p234. 
22 al-Azwargani, p. 61. 
23 Husayn b. Muhanna al-Akbar b. Däwüd b. Ahmad b. al-Qäsim b. Abi'Abdulläh'Ubaid alläh. See 
al-Sakhäwi, al-Tuhfa, 1/93. 
24 It is not clear what al-Sakhäwi meant by this; see al-Sakhäwi, a1-Tuhfa, 1/93.1 think that, during 
the reign of this emir (al-Husayn b. Muhanna), it had become acceptable to call the dynasty that 
descended from the Prophet and that ruled Medina by the name 'Ashräf in order to distinguish 
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Shukr b. Abi al-Futnh25 
He succeeded his father in Mecca. He waged war against Medina and conquered it, then 
ruled the two Holy Cities until his death in 453/1061.16 
Däwiid b. al-I iasan b. Däwnd b. al-Qäsim2' 
His year of accession is not known, nor how he came to be emir. This shrouds his reign in 
doubt. It is possible, though, that he fought against and conquered his cousin. His rule 
must have been only brief, because it is known that his cousin al-Ilusayn b. Muhanna 
remained as emir until emir Husayn b. Alimad (Mukhayat) ousted him in 469/1079.28 
Over that whole period, it was common for cousin to remove cousin and brother to fight 
brother over the title of emir. 
Muhammad b. Ja far (454-487/1062-1094) 29 
This emir ruled Medina in 465/1072. He deployed an army composed mainly of Turks and 
invaded Medina, ousting the descendants of al-Ijusayn and ruling in their place. However, 
no credible evidence exists regarding how long he reigned. 30 
al-Husayn b. Ahmad al-Jawäd b. al-Husayn b. Däwild b. al-Qäsim (469/1076) 
He ruled as emir of Medina in 469/1079 for seven months. He was resident in Egypt, 
where he was nick-named (Mukhayat) or stitcher, as he used to suture people's wounds. " 
them from those other descendants who were not honoured by ruling over Medina. See Ahmad b. 
Zayni Dahlän, Tärikh Ashräf a1- -hjäz, p. 13 
25 See al-Fäsi, a1-4qd al-Thamin, 5/14; °Izz al-Din b. Fahad, 1/497; cUmar b. Fahad, 2/466; Ibn al- 
Athir a1-Kämm 10/19; Ibn 'Inabah, p. 134; al-Sakhäwi, al-Tuhfa, 2/222; Ahmad al-Husayni, p. 112; 
`Arif °Abd al-Ghani, Umarä'al-Madin4 p. 236. 
26 al-Sakhäwi, al-Tuhfa, 2/222; Mortel, The Origins and Early History of the Husaynid Amirate', in: 
Studia Islamica, p. 68. 
27 Ibn `Inabah, p. 335; Najm al-Din al `Alawi, al-Mujdi fiaI-Nasab, p. 204; 'Arif °Abd al-Ghani, Umarg' 
al-Madina, p. 237. 
28 °Arif °Abd al-Ghani, Umarä' al-Madina, p. 238. 
29 Full name Muhammad b. Jarfar b. Muhammad b. °Abdulläh b. Abi Häshim Muhammad b. al- 
Husayn b. Muhammad b. Miisä b. °Abdulläh b. Miisä b. °Abdulläh b. al-Hasan b. al-Hasan b 'Ali b. 
Abi Talib. See al-Sakhäwi, al-Tuhfa, 1/552; al-Fäsi, a1-Yqd al-Thamin, 1/439; °Izz al-Din b. Fahad, 
1/509; °Arif °Abd al-Ghani, Umarä'al-Madina, p. 238. 
3° Ibn Khaldnn, 4/103; al-Qalqashandi, 4/270; °Arif `Abd al-Ghani, Umarä' al-Madina, p. 238; 
Mortel, `The Origins and Early History of the Ijusaynid Amirate', in: Studia Islamica, p. 68. 
31 Ibn `Inabah, p. 336; 'Arif °Abd al-Ghani, Umarä' al-Madina, p240. 
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It has been reported in 'al-Nujüm al-Zähira'that he conquered emir Ilusayn b. Muhanna 
and banished him from Medina, returning it to the political control of al-Mustan0r. 32 
Mä1ik b. al-Husayn b. Muhanna b. Ddwiid (otherwise known as Shihäb al- 
Din) (470/1080) 33 
He bigan his reign over Medina after 469/1079. Only Ibn CInabah mentions Mä1ik's 
assumption of authority, and without giving exact dates or independent references to 
support his assertion. 34 It seems more likely that he repossessed the throne of Medina after 
the demise of al-Ijusayn b. Ahmad and declared himself emir. 
Muhanna b. al-Husayn b. Muhanna b. Däwüd (up to 495/1102) 35 
Again, Ibn cInabah is the only historian to mention the reign of this emir over Medina, 
without giving any dates. 36 It seems probable that Muhanna and his brother Malik held 
alternate rule over Medina up to 495/1102. The order in which they ruled is not certain 
but it seems more likely that Muhanna was the last to rule, as it was his descendants who 
reigned afterwards. 
Mansur (or ManzUr) b. °Umärah (495/1102)" 
Historical accounts disagree about his assumption of the rule of Medina and his death. It 
is quite possible that he either took over after the death of Muhanna b. al-I Iusayn or even 
during his lifetime, as it was common for cousins to take over from one another while both 
were still alive. This may mean that he ruled before 495/1102, as he died in that year. This 
is the opinion of Ibn al-Athir, 38 who relates a story that demonstrates the resentment of this 
32 Ibn Tagharibardi, al-Nujüm al-Zähira, 5/104; 'Arif °Abd al-Ghani, Umarä'al-Madina, p. 240. 
33 °Hrif °Abd al-Ghani, Umarä'al-Madina, p. 240. 
34 Ibn 'Inabah, p. 335. 
35 For his biography see Ibn °Inabah, p. 335; al-Fäsi, al-, Iqd al-Thamin, 1/440; Umar b. Fahad, 
2/473; Ibn al-Athir, al-Kämil, 10/61; c . if °Abd al-Ghani, Umarä' al-Madina, p. 241. 
36 Ibn °Inabah, p. 335. 
3' He was either Mansur or Manzür b. °Umärah b. Muhanna b. Subay° b. Muhanna b. Däwüd b. al- 
Qäsim. For his biography see Ibn al-Athir, al-Kämil, 10/352; Ibn Khaldün, 4/234; Ibn °Inabah, 
p. 337; al-Qalgashandi, 4/300; Ibn al-Wardi, Tärikh Ibn al-Wardi, 2/14; Abü al-Fidä', Tärikh Abi al- 
Fidä, 2/216; Ahmad al-Husayni, p. 112; cArif °Abd al-Ghani, Umarä'al-Madina p. 241. 
38 Ibn al-Athir, al-Kämil, 10/352; Ibn Khaldün disagreed with this author and states that this emir 
died in 497/1104, arguing that his name was Mansur not Manzür as stated by Ibn al-Athir. See Ibn 
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emir towards Shicism. He executed the architect sent from Qumm (Qom) in Iran by Majdd 
al-Mulk al-Balasäni (killed 492/1099)39 to erect domes on the tombs of al-Hasan b. °All and 
a1-cAbbäs, the uncle of the Prophet, as domes were a major symbol of Shicism. 
Mansur was then succeeded by his son, whose name and the duration of his reign the 
historians fail to mention. " 
al-Husayn b. Muhanna a1 Acaraj01 
Again, it is not known when or how he became emir. However, a historian called Ibn 
Funduq narrates how another emir, Abii Falita al-Qäsim b. al-Muhanna, took Medina by 
force, ousted his brother, al-liusayn, telling him that his time as emir was up, and took 
charge of Medina4Z. 
5.1.1.1. Comparison between emirs who were supported by the Fätimids and those 
supported by the `Abbiisids 
It must now be abundantly clear that Medina was important to all Muslims and that they 
were willing to accept as their legitimate ruler any caliph who demonstrated he was the 
best protector and custodian of the two shrines in Mecca and Medina. Hence, all of the 
caliphs were anxious to assume full control over these holy cities in order to gain legitimacy 
Khaldnn, 4/234; Mortel, 'The Origins and Early History of the IIusaynid Amirate', in: Studia 
Islamics, p. 68. 
39 Majd al-Mulk Abn al-Fadl As'ad b. Muhammad was first appointed governor and later took 
complete control of the state of Sultan Barkyäruq. He was a staunch Shi°a, favouring 'Ali, but spoke 
well of the Companions of the Prophet. See Ibn al-Athir, al-Kämil, 10/290. 
4° Ibn al-Athir, al-Kämi1,10/352; Ibn Khaldün, 4/234; Ibn Taghribardi, 4/270; Mortel, 'The Origins 
and Early History of the Husaynid Amirate', in: Studia Islamica, p. 68. After that, the names of the 
emirs of Medina and the periods of their rule are unknown. This is because historic references did 
not cover the whole history of Medina continuously, nor did they have complete lists of the names 
of the emirs and the duration of their reigns. This is particularly true during the period 495- 
558/1101-1163. However, Ayynb Sabri Pasha produced a list of the names of emirs of Medina in 
which the chain of names for the Muhanna family is complete and runs as follows: 
Tähir b. Muslim --> his son Hasan Muhanna b. 'All --> Häni b. 'Ali -º Abn °Umärah Muhanna b. 
AN Häshim --+ Husayn b. Mukhayyet - Husayn b. Abi °Umärah -+ Muhanna al-A°araj - Hasan 
b. Muhanna -> 'Abdulläh b. Muhanna -> Qäsim b. Muhanna ( Abn Falitah). His sources are not 
clear. He further confuses the status of emir with that of judge. He names Zayd b. Zain al , Aabdin 
as emir, whereas it was al-Masan b. Zayd who became emir. This makes Ayynb Sabri's list 
unreliable; see MiratJaziratal-Arab, 1/118-124. 
41 This is al-Husayn b. Muhanna aI-Aaeraj b. al-Husayn b. Hamzah (Abn cmärah al-Muhanna) b. 
Däwnd b. al-Qäsim. See his biography in Ibn cInabah, p. 335; Ibn Funduq al-Bayhagi, Lubäb al- 
Ansäb, p. 533; al-Sakhäwi, al-Tuhfa, 1/515; 'Arif 'Abd al-Ghani, Umarä' al-Madina, p. 243. 
42 Ibn Funduq, p533. 
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for their reign. " The intervention of the Fätimids in Hijäz started when conflict erupted 
between the descendants of al-Hasan b. °Ali b. Abi Taub and the descendants of Jacfar b. 
Abi Tälib. Caliph al-Mu`izz li-Din Allah al-Fätimi took the opportunity to offer to act as 
arbitrator. He sent envoys to the warring parties with gifts and money. He ingratiated 
himself with them by reconciling them and paying the blood money for those killed in 
battle. Later, in 362/972, when al-Mucizz moved to Egypt, the Ashraf acknowledged him as 
imam and caliph for all Muslims. 
This they did by mentioning him in their prayers from the pulpits of the two shrines until 
his death in 365/975.44 However, this allegiance shifted away from the Fätimids some time 
later and was given to the `Abbasids; for instance, during the reign of al cAziz bi-Allah al- 
Fatimi, who had to send an expedition to lay siege to Mecca and Medina and restore them 
to Fätimid control. 
Also, during the reigns of al-Hakim, al-Zahir and al-Mustansir, Medina yielded to the 
Fätimids so long as the gifts and money kept coming. Thus, it appears that the 
relationships and allegiances of the emirs of Medina at the time were offered to the highest 
bidder. 45 
Table 1: The allies of the Fätimids and the °Abbäsids among the emirs of Medina 
Emirs allied with the °Abbäsids Emirs allied with the Fätimids 
al-Masan b. Tähir (381-390/991-1000) Tähir b. Muslim (366-381/976-991)47 
An indication of his allegiance to the Started by allying with the 'Abbäsids, until 
°Abbäsids was that, when Abii al-Futiili 366/976, when the Fätimid armies laid 
conquered Medina, al-Hasan left it for siege to Medina until he paid homage to 
Khurasan, an cAbbäsid outpost under al cAziz48 in the Friday sermon from the 
Sultan Malimiid b. Sapktakin. He opposed pulpit. 
47 al °Abbädi, p. 341. 
44 al-Maqrizi, Itti az al-Hunalä, p. 145. 
45 a1 -, Abbädi, pp. 341-343. Also see Ibn Fad] Alläh al-°Umari, Masälik al-Absär fi Mamälik al-Amsär, 
pp. 65-66. 
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Fätimid ideology. Also, during the reign of 
his father he visited Damascus and met 
with deputy Emir Bakjnr in 373/983.46 He 
may have wanted `Abbasid protection, as 
he was a zealous Shia Ithnä CAshari. 
Abn °Umarah Ilamzah al-Muhanna (401- Abii al-Futiilh al-Iiasan b. Ja far (390- 
408/1010-1017) 401/1000-1010) 
During his reign, when he learned about He conquered Medina and removed its 
famine in Egypt and the financial support emir (from the Muhanna dynasty) in 
stop coming. He switches his allegiance by compliance with the wishes of the Fätimid 
stopping mentioning the Fätimids in his Caliph al-l iäkim bi-Amr A11äh (486- 
prayer from the pulpit instead he was 511/1093-1117). 
praising the °Abbäsids49 in his sermons. He attempted to dig up the tomb of the 
Prophet and remove his body to Egypt for 
prestige. 50 He also prevented the pilgrims 
from entering Medina. " He revolted 
against the Fätimids in 401/1010 and 
claimed the caliphate. 52 
al-Ijusayn b. al-Muhanna al-Akbar b. Abii cAll Däwüd b. al-Qäsim b. °Ubayd 
Dawiid (428-469/1036-1076) Allah b. Tahir (401/1010) 
It is mentioned in al-Nujüm al-Zähirah He took charge as emir over Mecca and 
46 al-Dhahabi, Tärikh al-Islam, p. 407. 
47 Mortel reports that Tähir b. Muslim gave his allegiance first to the'Abbäsids but had to shift it to 
the Fätimids in 366/976, when Caliph al-'Aziz sent an army to Medina to secure the Fätimids 
control there. See Mortel, `The Origins and Early History of the Husaynid Amirate', in: Studia 
Islamics, pp. 66-67. 
48 al-Fäsi, al-'Iqd al-Thamh% 6/458; 'Arif 'Abd al-Ghani, Umarä'al-Madina p. 226; al-Mudayris, p. 22. 
49 Ibn Taghribardi, al-Nujüm al-Zähirah, 5/20; °Arif °Abd al-Ghani, Umarä' al-Madina, p. 234. 
50 al-Fäsi, al-°Iqd al-Thamin, 4/78; Ibn Khaldiin, 4/234; Ahmed 'Umar al-Zayla'i, Makkah wa 
°llagatiha al-Kharijiyya, p. 49; 'Arif 'Abd al-Ghani, Umarä' al-Madina, p. 230; al-Mudayris, p. 58. 
5' al-Maqrizi, Itti'äz al-Hunafä, 2/161; 'Arif cAbd al-Ghani, Umarä' al-Madina, p. 230. 
52 See the story in 'Arif'Abd al-Ghani, Umarä'al-Madina, p. 230. 
53 Ibn Taghribardi, al-Nujüm al-Zähirah, 5/20; 'Arif'Abd al-Ghani, Umarä'al-Madina, p. 236. 
124 
that (Mukhayat) al-IIusayn b. Alimad 
conquered Medina and expelled its emir, al- 
IIusayn b. Abi `Umärah, who fled to 
Malikshah al-Saljiigi, " which indicated 
that he was pro-°Abbäsid. (Mukhayat) 
restored the prayer to the Fätimids. 
Medina on the orders of the Fätimid al- 
Häkim when Abii al-Futüh withdrew his 
allegiance from the Fätimids. 54 
Muhammad b. Jalfar (465/1072) 
He was emir of Mecca. The Seljuq Sultan 
Alp Arslan (455-465/1063-1073) offered 
the emir of Medina, Muhanna b. Dawiid, 
20,000 Dinars, plus an extra 5000 every 
year, to switch allegiance to the cAbbasid 
Caliph al-Qä'im bi-Amr Allah (422- 
467/1031-1075)55. But Muhanna refused, 
so the Seljuq sultan incited Muhammad b. 
Jacfar to attack Medina and bring it under 
his rule. He did so with help from the 
Seljuqs and °Abbasids, and occupied it in 
465/1072, mentioning Caliph al-Qa'im in 
prayers in both Mecca and Medina. G 
Mansur b. °Umärah (495/1102) 
He opposed all Shia practices in Medina 
and even killed the architect sent by Majd 
a1-Husayn b. Ahmad al-Jawäd (Mukhayal) 
(469/1076) 
He conquered Medina in 469/1076 and 
restored the prayer to al-Mustansir al- 
Fätimi. He also expelled Emir al-Husayn 
b. Abi CUmärah. s' 
Muhanna b. al-Husayn b. Muhanna (after 
470/1078) 
During his reign, he mentioning the 
Fätimids in prayer from the pulpit. 
54 Ibn Taghribardi, al-Manhal al-Safi, 4/189; Ibn 'Inabah, p. 335; al-Fasi, a1-°Iqd al-Thamin, 8/57; 
°Arif °Abd al-Ghani, Umarä'al-Madina; p. 233. 
bs Ibn al-Athir, al-Kämil, 10/61. 
16 °Arif cAbd al-Ghani, Umarä'al-Madina, p. 238; al-Mudayris, p. 60. 
57 Ibn Taghribardi, al-Nujüm, 5/20; °Arif °Abd al-Ghani, Umarä' al-Madina, p. 240. 
58 °Arif °Abd al-Ghani, Umarä'al-Madina, p. 241. 
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al-Mulk al-Blasäni to build domes on the 
tombs of al-Masan b. `Ali and al `Abbäs. 58 
5.1.2. Emirs of Medina during the Ayyübid Period 
cIzz al-Din Abii Falita al-Qasim b. Muhanna (558-583/1163-1187)5' 
His name appeared at that time in association with the name of Salah al-Din al-Ayyiibi, 
who honoured him for his noble ancestry and kept him by his side during several of his 
battles. 60 He would seat him close by on his right and would miss him badly if he failed to 
visit. He believed that his friend is blessed, and indeed in all the battles Abü Falita 
attended Salah al-Din was victorious, which confirmed the commander's belief in the 
miraculous powers of this noble descendant of the Prophet. 61 Both Salah al-Din and the 
`Abbasid caliph loved him for his noble character. 
Historians differ on the year of his accession and the year of his death. Ibn Khaldiin and al- 
Sakhawi state that he remained in office for 25 years'62 and also that Caliph al-Mustadi' b. 
al-Mustanjid al cAbbasi (566-575/1170-1179) installed him as emir over Medina. 63 
He died in the year 583/1187.64 According to this reckoning, the period between the 
assumption of the caliphate by al-Mustadi' and the death of al-Qasim was 17 years rather 
than 25. What is more probable is that al-Qasim was emir in 558/1162, which is well 
before the caliphate of al-Mustadi'. Then, when al-Mustadi' assumed the caliphate, al- 
Qasim either wrote to him or went to see him to congratulate him on his accession, 
whereupon al-Mustadi' confirmed him in his position as emir. He was also on good terms 
with the °Abbasids. Indeed, he was charged by the Iraqi emir of the hajj, on orders from the 
cAbbasid caliph, to be emir of both Mecca and Medina. He took charge of Mecca for just 
59 Full name °Izz al-Din al-Qasim b. Muhanna al-A°araj b. al-Husayn b. Muhanna b. dawüd b. al- 
Qasim b. °Ubayd Allah b. Tahir b. Yahya b. al-Hasan b. °Ali Zain a1= Abdin b. al-Husayn b. All b. 
Abi Talib. For his biography see al-I-Iasan b. Shuqdum al-Husayni, Nukhbat al-Zahrah al-Thamina 
fi Nasab Ashräf al-Madina, p. 17; al-Sakhawi, a1-Tuhfa, 3/404; Ibn Taghribardi, al-Manhal al--4; ä4 
4/191; Ibn Khaldün, 4/234; °Arif °Abd al-Ghani, Umarä'al-Madina, p. 247. 
6o Ibn al-Athir, al-Kämil, 9/195. 
61 al-Sakhawi, al-Tuhfa, 3/404-405; Abü Shamah, al-Rawdatayn, 2/134. 
62 Ibn Khaldiin, 4/140; al-Sakhäwi, a1-Tuhfa, 3/404. 
63 Ibn Khaldün, 4/235. 
64 Ibn Khaldün, 4/140; Ibn Taghribardi, al-Manhal al-Säfi, 4/191. °Abd Allah Siraj al-Din estimated 
his death as 599/1202, Sihäh al-Akhbär, p. 95. 
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three days before asking to be relieved, due not only to the difficulty experienced in ruling 
the two holy cities, but also to his consins' - the l; Iasanis- conflict over Mecca. ', 
Ibn Khaldiin disagred with al-Sakhäwi regarding the genealogy of Abü Falitä and asserts 
that he was al-Qäsim b. Jammäz b. al-Qäsim b. Muhanna. However, al-Sakhäwi's 
narration seems to be more commonly accepted and probably nearer the truth, as both al- 
Fäsi and Ibn Fahad quote him and he wrote a comprehensive history of Medina. " 
However, there is another reference by al-Sakhäwi to al-Ilusayn b. Muhanna (557- 
558/1161-1162) 67 in which he described him as brother to al-Qäsim b. Muhanna and that 
he preceded al-Qäsim as emir of Medina. 68 Yet, it is unclear when he assumed the emirate. 
It is mentioned in another reference, viz. Lvbäb al Ansäb, that al-Qäsim took Medina by 
force and expelled his brother, al-l Iusayn b. Muhanna, from there in the year 558/1162.69 
However, other historical sources state that it was Jammäz ( 583-612/1187-1215), 70 the 
elder son of al-Qäsim b. Muhanna, who succeeded his father, but they do not give any 
detailed information about his life and death or the end of his rule, except for what Ibn al- 
Athir reports: that he travelled in 590/1194 to Syria, which was then under King al-Afdal 
b. Saläh al-Din. There is, however, no evidence of the relations between the two. 71 
Other sources state that the one who assumed the emirate after al-Qäsim was his son 
Saa-lim(583-612/1187-1215). 72 It was he who fought battles with Qatäda, the emir of 
Mecca. One such battle, named al-Masäri° (many deaths) was fought in 601/1204.73 
65'Abdul°a2iz b. Fahad, 1/545. ( this will be discussed further in 5.3.2. ) 
66 al-Fäsi, al-'Iqd, 7/13; Umar b. Fahad, 1/545. 
67 al-Sakhäwi, al-Tuhfa, 1/515; Ibn Funduq, p. 533; Ibn Taghribardi, al-Manhal, 4/190; 'Arif'Abd al- 
Ghani, Umarä' al-Madina, p. 243. 
68 al-Sakhäwi, al-Tuhfa, 1/515; Ibn Khaldün, 4/141. 
69 Ibn Funduq, p533. 
70 See al-Sakhäwi, al-Tuhfa, 1/426,3/404; Ibn Farhiln, p. 247. Ibn Khaldün omits the name of 
Jammäz b. al-Qäsim and states that al-Qäsim was followed by his son Sälim (see Ibn Khaldün, 
4/140). This means that, according to Ibn Khaldün, Sälim became emir of Medina immediately 
after his father. However, the consensus of opinion is that Jammäz did become emir. Al-Sakhäwi 
mentions Jammäz twice as emir of Medina. He also mentions the accession of S51im b. al-Qäsim to 
the emirate but does not give a date for this. He is more interested in the conflict between Salim 
and Qatäda, the emir of Mecca; see al-Tuhfa al-Latifa 2/110. 
71 Ibn al-Athir, al-Kämil, 9/231. 
72 Full name Salim b. al-Qäsim b. Muhanna b Husayn b. Muhanna b. Däwüd b. al-Qäsim b. 'Ubayd 
A115h b. Tähir b. Yahyä b. J'afar b. 'Abdulläh b. al-Husayn b. 'All b. al-Husayn b. 'Ali b. Ab! Tali-b. 
See Ibn Taghribardi, al-Manhal, 4/191; al-Sakhäwi, al-Tuhfa, 2/110; Ibn al-Athir, al-Kämil, 
12/205; al-Fäsi, al-'Iqd, 4/43; 'Umar b. Fahd, 3/20; al-Qalgashandi, Subh al-A°shä, 4/400; Ibn 
Khaldiin, 4/235; 'Arif'Abd al-Ghani, Umarä' al-Madina, p. 253. 
13 Ibn Khaldün, 4/235. 
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He was succeeded by his nephew, al-Qäsim b. Jammäz (612-624/1215-1226), 7° after 
the death of Sälim in battle against Qat5da. 75 Al-Qäsim succeeded his uncle, Salim, and 
carried on the fight against Qatäda with first one then the other being victorious. When 
finally the war between them was ended by Qatäda's death in battle, his son succeeded him 
only to be ousted by the Ayyübids who put an end to the rule of the Qatada dynasty. 
Qäsim feared that he too would be removed by the Ayylibids and decided to attack them 
in Mecca, but he was killed in battle and his army fled back to Medina. 
He was succeeded by Shii }a b. Häshim (624-647/1129-1249), 76 who fought wars against 
the rulers of Yemen, the Rasülids, and occupied Mecca (629-637/1232-1240) by order of 
the Ayyiibid sultan, who was ruling over Egypt. But soon he left Mecca and returned to 
Medina on hearing news that caused him concern for the security of Medina and his rule 
of it. 
War erupted between him and his cousin, 'Umayr b. Qäsim b. Jammäz, over Medina. This 
ended with the defeat of °Umayr and his flight from Medina to Iraq, where he was killed by 
the Banü Läm in 647/1249. He was succeeded by his son, °Isä( 647-656/1249-1258), 77 
who was opposed by his brothers Munif( 656-657/1258-1259)7' and Jammäz( 657- 
700/1259-1300). 79 The enmity between them was caused by his father's preference fordlsä 
over his eight brothers. Resevting this partiality, the two brothers gathered a force and 
74 Full name al-Qäsim b. Jammaz b. al-Qäsim b. Muhanna b. Husayn b. Muhanna b. Dawiid b. al- 
Qäsim b. cUbayd Allah b. Tahir b. Yahyä b. Ja°far b. °Abdulläh b. al-Husayn b. 'Ali b. al-Husayn b. 
°Ali b. Abi Talib. For his biography see al-Sakhawi, al-Tuhfa, 3/399; al-Fasi, a]-, Iqd, 7/31; 'Umar b. 
Fahd, 3/20; Ibn Khaldiin, 4/235; °Arif °Abd al-Ghani, Umarä' al-Madina, p. 259. 
75 Al-Sakhawi states that he assumed the emirate after his father. However, cUmar b. Fahad and al- 
Dhahabi were both writing before al-Sakhawi. The drift of later events strongly indicates his 
accession to the emirate in Medina after his uncle Salim. See cUmar b. Fahad, 3/20; al-Sakhawi, al- 
Tuhfa, 3/399. 
76 Full name Shihab b. Hashim b. al-Qäsim b. Muhanna b. Husayn b. Muhanna b. Dawnd b. al- 
Qasim b. °Ubayd Allah b. Tahir b. Yahyä b. Ja°far b. °Abdulläh b. al-Husayn b. °Ali b. al-Husayn b. 
`Ali b. Abi Talib. For his biography see al-Sakhawi, al-Tuhfa, 2/225; al-Fasi, al-°Igd, 1/22, 'Umar b. 
Fahd, 1/628; Ibn I Iajar, al-Duran al-Kämina, 1/538; °Aarif `Abd al-Ghani, Umarä' al-Madina, p. 260. 
77 For his biography see al-Sakhawi, al-Tuhfa, 3/382; °Arif 'Abd al-Ghani, Umarä' al-Madina, p. 262. 
78 He is Munif b. Shiba (see above). For his biography see al-Sakhawi, al-Tuhfa, 3/382; Ibn 
Taghribardi, al-Manhal, 3/193; Muhammad al-Ii iusayni, al-Mushajjar al-Käshif Ii Ausvl al-Sädah 
al-Ashräf p. 112; °Arif 'Abd al-Ghani, Umarä' al-Madina, p. 263. 
79 For his biography see al-Sakhawi, al-Tuhfa, 1/423; al-Fas!, al-, Iqd, 3/436; Ibn Taghribardi, al- 
Nujttm al-Zähirä, 8/217; and al-Manhal al-Safi, 5/18; Ibn clmad al-Hambali, 6/10; al-Magrizi, al- 
Sulük li-Macrifat Duwal al-Mulülc 3/746; al-Dhahabi, Dhuyül al-°Ibar, p. 27; 'Arif °Abd al-Ghani, 
Umarä' al-Madina, p264. 
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attacked `Isä. They ousted him and kept him in prison. BO Historical accounts differ as to 
whether it was Munif or Jammäz who succeeded CIs5. Ibn Khaldiin8' maintains that it was 
Jammäz whereas al-Sakhäwi states that it was Munif. ß2 Al-Sakhäwi may have been 
confused, as he also states elsewhere in his book that Munif assumed office in 657/1259, 
the year Munif died. 83 Ibn Kathir mentions that Jammäz was emir of Medina in both 
659/1261 and 679/1280.84 The inference from these accounts must be either that the two 
brothers participated jointly in ruling Medina until Munif died or they ruled alternately, 
which sounds more likely. This means that Jammäz assumed the emirate between 
649/1251 and 653/1255, passing it to Munif, who ruled from 653/1255 to 657/1259, when 
he died. Jammäz then took over as emir until 700/1300, when he abdicated in favour of 
his son Mansiir( 700-726/1300/1326). 85 
5.2. Relations with the neighbouring Bedouin tribes 
In order to understand the relations between the Medinan people and the neighbouring 
tribes, and the rule of the Shia emirs at that time the following points are considered: 
5.2.1. The raids which certain neighbouring tribes made on Medina, and their causes 
Medina had no control over its neighbouring tribes; rather, these tribes were entirely 
independent86 and lived by Bedouin tribal law, governed by custom and tradition, and 
Medina possessed no military force capable of defending itself. " Therefore, certain of these 
8° Ibn Khaldün, 4/141; al-Sakhäwi, a1-Tuhfa, 3/383. Before °Isä was removed from office a 
momentous event came to pass. In 648/1250 Ayyübid rule was brought to an end by the Mamlüks. 
The last Ayyübid ruler, Turän Shäh, was killed in Egypt. °Isä was imprisoned, then released to live 
as an ordinary citizen for thirty years, dying in 683/1284 during the rule of his brother Jammäz. No 
evidence exists that he tried to restore his rule. See 'Abd al-Bäsit Badr, al-Tärikh al-Shämil, 2/221. 
81 Ibn Khaldün, 1/414. 
82 al-Sakhäwi, a1-Tuhfa, 1/423. 
83 al-Sakhäwi, al-Tuhfa, 3/383. 
84 Ibn Kathir, al-Bidäya wa al-Nihäya, 13/242; Ibn Taghrbardi, al-Nujüm al-Zähirä, 7/146; °Abd al- 
Bäsit Badr, al-Tärikh al-Shämil, 2/222. 
85 See °Abd al-B44 Badr, al-Tärikh al-Shämil, 2/221-223; 'Arif °Abd al-Ghani, Umarä' al-Madlna, 
pp. 264-269. 
86 The evidence for this is that when Medina was under attack, the neighbouring tribes would not 
lend assistance. 
87 It is possible that the reason for there not being a military force in Medina was that the emirs 
feared being overthrown by the army, for, if they formed a force, it would be drawn from the local 
people, the majority of whom were Sunni. Even when one of the caliphs or sultans sent a military 
force to Medina to defend it, it would only remain in Medina for a short period and then return, 
apparently because the emirs were apprehensive about this force staying in Medina due to the 
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tribes carried out raids, looting and pillaging Medina and the caravans travelling to and 
from it. 88 It seems that ignorance, poverty, the and conditions and the harsh lifestyle of the 
Bedouin initially drove them to this behaviour. However, it was not long before they made 
this their livelihood, and looting, pillaging, and levies became a legitimate income, as some 
Fätimid caliphs made payments to appease certain tribes dwelling along the pilgrimage 
route, in return for them not molesting the Egyptian pilgrimage caravans. This aggravated 
the problem. ß9 Other tribes wanted to have a similar arrangement and obtain similar 
payments, and thus the raids on Medina, Mecca and the pilgrim caravans increased. 
It is strange that not one of the caliphs, sultans or emirs thought to find a radical, lasting 
solution to this problem, such as dispatching du'ät and teachers to these Bedouin tribes, 
settling them, or transforming their territories into trading stations along the pilgrims' 
route, so that there would be income for them and they would have no need to indulge in 
highway robbery. 
These raids included: 
5.2.1.1. The Zu°bb tribe's raid on Medina 
Certain tribes neighbouring Medina, with the Banii Zu`bb at their forefront, took advantage 
of the absence of the emir of Medina, Jammäz b. al-Qäsim b. Muhanna, who in 590/1194 
had travelled to Syria, which was ruled by Sultan al-Afdal b. Sa1al al-Din. 90 The reason for 
that visit is not known, nor is the nature of the relationship between them, but Medina was 
subordinate to him politically and bound by an allegiance following the death of his father, 
$aläli al-Din. 91 These tribes set out to raid Medina in Jumada II, 590/ May 1194.92 The 
news reached Medina, and Emir Häshim b. al-Qäsim, the brother of Jammäz and his 
deputy in the emirate, gathered what men he had and went out from Medina with them to 
doctrinal difference. We can exclude the possibility that it was due to the Medinans' lack of 
financial resources as it is inconceivable that these tribes would have had greater financial 
resources than those of Medina, enabling them to form a force capable of attacking it. See 
`Abdubäsit Badr, al-Medina, p. 75; Jamil Harb, a1-1Yijäz wa al-Yaman fi a1-`Asr a1-Ayyilbi p. 179. 
8B See Alice C. Hunsberger, NasirKhusraw, The Ruby ofBadakhshan, pp. 179-181. 
g9 These tribes gained a lucrative income from these payments, which did not require them to do 
any work, or even any fighting. It was enough for them to threaten or launch a single raid for a 
stern message to be sent, after which they would receive the payments. This levy became a 
legitimate right under their Bedouin custom: if the other party was in violation of it, they were 
permitted to loot and plunder. 
90 Ibn al-Athir, 12/111; Ibn Kathir, al-Bidäya wa al-Nihäya, 13/3. 
`Abdul`azlz b. Fahd, 1/355. 
92 Jamil l; Iarb, pp. 79-80. 
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fight the raiders, hoping to prevent them from besieging Medina and destroying its walls. A 
bitter battle commenced, during which Häshim and his men fought heroically; however, 
the numerical superiority of the raiders led to the death of Häshim and some of his men. 
The rest fled for Medina followed by the raiders, who profited from the state of terror 
which gripped Medina's inhabitants, and they entered it, looting shops and houses, and 
staying for a few days before returning to their tribes. 93 
Emir Jammäz returned and set about restoring the walls and what had been destroyed 
inside Medina by the raiders, but he did not concern himself with creating a standing 
military force in Medina to protect it from the greedy ambitions of the raiders. 94 
5.2.1.2. The participation of the Bann Läm and other tribes in the capture of Medina 
The absence of Emir Shiha b. Häshim from Medina, and his preoccupation with fighting 
the Rasnlids over Mecca, sparked the interest of certain Bedouin living in the surrounding 
area, particularly after they realised that the armed forces were absent. The Bedouin 
invaded the outskirts of Medina, and looted what they could lay hands on. Other tribes 
assisted cUmair b. Qäsim b. Jammäz, the nephew of Emir Shiba, to attack Medina and to 
seize the emirate from him, but Emir Shiba was able to attack Umair inside Medina, 
evicting him and his men from it, and recover his emirate 95 
5.2.2. The effect of the Shia on these relations 
It can be said that the Shica emirs had no desire to dispatch Sunni du at to the Sunni 
Bedouin, as they had no interest in whether their situation improved or not, being content 
to protect only themselves and the emirate. Furthermore, the emirs knew that if they sent 
out Shica du°ät then they would not be able to prevent their being killed. As for settling 
them, this too would not be in the interest of the Shia emirs because the Bedouin were not 
easy to control, especially in view of the doctrinal difference, they are sunni and that could 
pose a potential threat to the emirs, as the Bedouin would become a new force within 
Medina and might think to expel the Shi°a. 
93 Ibn al-Athir, al-Kämil, 12/111. 
94 See ibid.; Jamil I-larb, pp. 79-80; °Abd a1-Bäsit Badr, al-Madina, p. 58. 
9s See al-Fäsi, al-`Igd al-Thamin, 5/23; al-Sakhäwi, al-Tuhfa, 2/226,3/370; °Abd al-Bäsit Badr, al- 
Madina, p. 76; Jamil I-Iarb, p. 82. 
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It appears also that the Shia emirs resisted all outside intervention from the °Abbäsid 
caliphs and the Ayyübid state, which tried to retain a permanent force to protect Medina, 
because naturally this force would be Sunni, a disturbing prospect for the Shia emirs. 
5.2.3. Outcomes of the Bedouin raids on Medina 
In the year 540/1145, Jamal al-Din al-Asfhani, the Zangids' wazir in Mosul, on request 
from the Sunni inhabitant of Medina following his visit, he sent funds for the building of a 
wall around Medina, and so a new wall was built on the site of the old one, which was 
demolished. Thus were Medina's inhabitants protected from Bedouin incursions, for a time, 
but this was not the case with the pilgrim caravans. 96 
In 558/1163 Nür al-Din Zangi ordered the building of a second wall around Medina 
seventeen years after the construction of the previous wall, when people living outside that 
wall complained of Bedouin aggression against them 97 
As a result of the attacks on Medina by the Banü Lam and some of their allies in the time 
of Emir Shiba, Shiba was forced to abandon fighting the Rasülids and leave Mecca to 
them. 98 He concerned himself with strengthening the wall, improving the installations that 
had been damaged during the fighting, and punishing the Bedouin who had attacked 
Medina. He was later killed by the Banü Lam, which he had subjected to heavy reprisals 
for their attack on Medina and assisting his enemies against him, and so they avenged 
themselves while he was on his way to Iraq to visit Caliph al-Musta°sim bi-Allah, the last of 
the `Abbasid caliphs99 
5.3. Relations between Medina and the Ayynbid state, and the effect of the Shica 
It is possible to explain these relations by studying the following: 
5.3.1. Medina coming under Ayyiibid rule 
Hasanin Rabic says that after Saläh al-Din had ended the Fätimid caliphate in Egypt in 
567/1171, he began to look at extending his influence to Hijäz, since it appears that the 
Muslims regarded him as the Protector of the Holy Cities, and that gave him the 
opportunity to expand his control over the Islamic World and the Red Sea trade, on 
96 Ibn al-Athir, al-Kämil, 11/309; al-Samhüdi, Wafä' al-Wafä; 2/767-768. 
97 al-Samhüdi, Wafä' al-Wafä; 2/767. 
98 See al-Fäsi, al-°Igd, 5/23; aI-Sakhäwi, al-Tuhfa, 2/226,3/370. 
99 See al-Sakhäwi, al-Tuhfa, 2/225; cArif cAbd al-Ghani, Umarä' al-Madina, p. 261; Jamil Harb, p. 82 
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account of the war against the Crusaders. 100 While Sulaymän al-Mäliki says that Salah al- 
Din was encouraged to accomplish this by the instability in Hijäz, and the spreading of 
unrest and disorder towards the end of the Fätimid period, 101 in addition to the weakness 
of the emirs of Medina and Mecca, who were sometimes on the side of the Sunni cAbbäsid 
caliphate in Baghdad and at other times on that of the Shia Fätimid caliphate in Cairo. It 
has already been said that the emirs of Mecca and Medina declared their allegiance to the 
caliphate which paid them more. 102 5al5b al-Din set his sights on Yemen, which was 
renowned for its treasures and plentiful resources, so that he would be able to control the 
Red Sea trade and secure for him self a kingdom if Nür al-Din Zangi ousted him from 
Egypt. 103 Therefore 5al5b al-Din sent a military expedition in 569/1173 to Hijäz and then 
to Yemen, led by his brother, Turän Shah. 5al5b al-Din's expedition arrived in Hijäz, 
entering Medina and Mecca without fighting, and the emirs of Mecca and Medina declared 
their allegiance to 5al5b al-Din. The expedition then headed for Yemen to conquer it and 
make it a stronghold should the Zangids oust Saläh al-Din from Egypt. 104 
5al5b al-Din was content with the mention of his name after that of the °Abbäsid caliph in 
the Friday sermon from the mosques of the two Holy Cities. He confirmed the I lusaynis as 
emirs in Medina, and did not intervene in their internal affairs. 10' 
Here two questions arise: 
1- Why did the Ayyübids confirm the Shia emirs of Medina in their position, and not bring 
their rule to an end as they did with the Fätimids in Egypt? 
2- What is the reason for the lack of information about this relationship? 
Regarding the first, it can be said that there were several likely causes, among these being 
that the Shia emirs of Medina were not among the zealots and fanatics of that 
denomination, or at least they did not outwardly show their championing of the Shica and 
goo Hasanin Rabi°, al-Bahr al A. mar /1 al-, Asr al-AyyUbi, pp. 2-3. Sulaymän Mäliki, p. 
40. 
102 See Ibn al-Athir, al-Kämil, 11/396; Ibn Wäsil, Mufarrij al-Kurüb, 1/237; al-175s!, °lqd, 2/198; Ibn 
Zahira, al-Jämic al-Latif, p. 122; °Alsha Bägäsi, Biläd al-Hijäz, p. 42; Sulaymän Mäliki, p. 40. 
103 Ibn al- Athir, al-Kämil, 11/396; Sulaymän Mäliki, p. 40. 
104 See °Izz al-Din al , Asgaläni, Shifa-' al-Qulnb, p. 186; Ibn Khaldün, 4/134; al-Maqrizi, al-Sulük li- 
Ma"rifat Duwal al-Mulik, 1/52. There is another possibility (as 'Abd al-Bäsit Badr asserts) with 
regard to Medina falling under Ayyiibid rule, which is that it was under 
Zangid 
control which 
automatically passed to Salab al-Din after the death of Nür al-Din Zang!. This runs contrary to 
what has been stated above. 'Abd al-Bäsit Badr, al-Madina, p. 50. 
105 Sulaymän Mäliki, p. 41. After Salab al-Din, emirs of Medina declared their allegiance to the 
Ayyiibid sultans who ruled Egypt. 
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their hatred of the Sunnis; Saläh al-Din's preoccupation with fighting the Crusaders; the 
high status of the Holy Cities in his mind; and the high status of the emir of Medina in 
particular. This last was probably the most important factor, due to what has already been 
said about the outstanding qualities of Emir al-Qäsim and Saläh al-Din's liking for him, "' 
which means that he was not one of the fanatical Shicas who insulted the Companions of 
the Prophet, waged war on the Sunnis, and were hostile towards them on every occasion, 
like the Fätimid Shia. 
As for the second question, it could be that no significant events occurred in Medina, and 
that life in the-city was normal and quiet; also, perhaps, most of its emirs did not undertake 
any weighty or far-reaching acts, since Ibn Khaldun states that not one of Medina's emirs 
deserves mention, except for Abu Falita al-Qäsim b. Muhanna, for his high standing and 
good conduct. 107 Another possible reason is that certain of Medina's emirs preferred not to 
have a direct relationship with the Ayyubids because of the doctrinal difference between 
them, which might lead to bad relations and result in the forfeiture of sharifian 
independence and the bringing of Medina under Ayyubid authority. 
Historians may have been occupied with the major events in Syria and Egypt, and the 
confrontation with the Crusaders. The wars of the emirs in these regions could have 
distracted them from mentioning the history of Medina during that period, perhaps 
because there was less to observe. This seems likely, given the frequency of Emir Abu al- 
Qasim's journeys and his accompanying of Saläh al-Din on most of his campaigns. If there 
had been grave and significant happenings, then it would have been difficult for him to 
abandon the affairs of the emirate for long. 
5.3.2. The relationship between Salälh al-Din and Emir Abü Falita 
According to Ibn al-Athir `With Saläh al-Din on most of his conquests was Abü Falita al- 
Qäsim b. Muhanna. He is the Emir of Medina and Saläh al-Din was happy to see him and 
had good fortune when he was with him. He treated him with honour and consulted him 
on everything he did'. '08 Ibn Khaldiin describes him as the worthiest of Medina's emirs 
from the Banü al-Husayn, mentioning his revered status. 109 He held the position of emir for 
106 Ibn al-Athir, al-Kämil, 9/195. 
107 Ibn Khaldnn, 4/140. 
108 Ibn al-Athir, al-Kämil, 9/195; al , Asgaläni, Shifaa'al-QuIüb, p. 157. 
1Ö9 Ibn Khaldnn, 4/140. 
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a long time, and had a good standing with the cAbb5sids, 1o to the extent that the emir of 
the Iraqi hajj, whom the °Abbäsid caliph had entrusted with solving the problem of the 
Meccan emirate, chose al-Qäsim b. Muhanna to be emir over it, together with Medina. He 
held it for three days and then declined it, due to the difficulty of being in charge of both 
holy cities and there being many disputes over Mecca between his cousins, the Hasanis. "' 
This relationship had a direct effect on the strengthening of the Imami Shia doctrine in 
Medina during that time. Evidence of this lies in what Ibn Farhün mentions about the 
relationship: Abii Falita accompanied Saläh al-Din on his campaigns, and yet no one 
ventured to take issue with the Imami or to resist its spread during that time. 12 This shows 
that the emir of Medina was a prudent Imami Shia, who improved relations with Sultan 
Saläh al-Din, the Abbäsid caliph and the Sunnis as a whole, as stated previously, and, if 
this is true, then one would expect that he would not raise points of dispute with the 
Sunnis, or insulting certain Companions of the Prophet or focusing on issues of historical 
disagreement. If he had done so, he would not have achieved that high standing. 
5.3.3. The Ayyiibids' abolition of the tax which the Medinan emirs levied on pilgrims and 
traders 
Medina's emirs had had the right to impose such taxes as they wished on pilgrims and 
traders arriving in the hajj season. This began when the Fätimids made their kinsmen, the 
cAlids, rulers over I jijäz, so that they would offer up prayers in the name of the Fätimid 
caliph from the manäbir of the two Holy Cities in order to give them the status of 
legitimate supremacy over the Islamic world. The Fätimid caliphate pledged to send annual 
donations to the two emirates of Mecca and Medina; however, the °Abbäsids did not let 
this pass unchallenged, and set about competing with the Fätimids for the allegiance of the 
Hijäzi emirs. What determined this allegiance was the arrival of these donations or their 
being suspended. If the donations were suspended by either party, the emirs had the right 
to impose taxes as they saw fit on the pilgrims and traders to compensate for the funds 
which had been withheld. The imposition of these taxes caused much unrest, and so 
Sultan $aläh al-Din ordered the emirs of Medina to stop levying them on the pilgrims. He 
reimbursed them for the income they lost as a result, and dispatched money and foodstuffs, 
10 Jami1 I-Iarb, p. 68; °Abd al-Bäsit Badr, al-Tärikh al-Shämil, 2/182. 
'Abdu1'aziz b. Fahad, 1/545. 
"Z Ibn Farhnn, p. 212. 
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promising to send this every year. "' However, no sooner did material support from the 
Ayyübid state fall into arrears than the emirs resumed levying the taxes. Furthermore, 
whenever the emir of Medina entered into a dispute with one of his adversaries, the first 
thing he would do, in order to carry out the fortifications and strengthen his army, was to 
bring back the taxes. Doctrinal differences also played a role in the imposition of these 
taxes. Saläh al-Din preferred to send food supplies to Medina to be distributed among its 
inhabitants, for, if he only sent money, it was not certain that the emir would distribute it 
amongst the Sunni inhabitants, as happened in Mecca. "' It appears also that one of the 
reasons for the cessation of the money sent by the Ayyübid state is the fear that these funds 
could be used against the Sunnis in Medina. "' 
5.3.4. The Ayyübids' care of the Prophet's Mosque 
Sal5b al-Din provided for the Prophet's Mosque, since some of the sources say that he was 
the first to establish the system of attendants wholly dedicated to its service, who 
subsequently became known as the Aghäwät. 16 Abü Shäma records 'He sent a number of 
carefully selected Mamlüks [slaves] to be attendants at the Prophet's Mosque and created 
adequate endowments for them. There were around twenty of these attendants'. "' Ibn 
Jubayr, who visted Medina in 580/1184, describes them as young Abyssinian men, elegant 
in appearance and neatly dressed"'. This is the earliest description of them, and it is not 
known in which year their work began there. Details about them will appear in the 
treatment of the social aspect. 
Agricultural produce and money were also sent to Medina in the time of al-Malik a1=Adil, 
Saläh al-Din's brother. He took an interest in the two Holy Cities and was invoked in the 
prayers offered up from the minbar of the Prophet's Mosque in 601/1204.19 
"3 'Umar b. Fahad, p. 273; al-Fäsi, al-Ygd, 1/170; Abü Shämah, al-Rawdatayn, 3/9; Sulaymän 
Mäliki, pp. 67-71. 
"' Abii Shämah, al-Rawdatayn, 3/9; Ibn Taghribardi, al-Nujüm al-Zähira, 6/78; °Abd al-Bäsit Badr, 
al-Tärikh a1-Shämil, 2/183. 
15 See °Abd al-Bäsit Badr, al-Madina, pp. 78-81. 
116 See Abü Shämah, al-Rawdatayn, 2/3; al-Sakhäwi, al-Tuhfa, 163; 'Abd al-Bäsit Badr, al-Madina, 
p. 79. 
Abi3 Shämah, al-Rawdatayn, 2/3. 
18 Ibn Jubayr, al-Rihla, pp. 171-172. 
19 °Abd al-Bäsit Badr, al-Madina, p. 79. 
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5.3.5. Intervention in the conflict between Qatäda b. Idris, the emir of Mecca, and the 
Medinan emirs 
This happened twice, the first occasion being the manifestation of a kind of alliance and 
assistance against the emir of Mecca in the time of the Medinan emir S51im b. Qäsim in 
612/1215.120 The Ayyübids were on the side of the emir of Medina, and al-Malik `Isä b. al- 
°Adil sent him an army to fight against Qatäda. The campaign was successful in punishing 
Qatäda and defeating his army, and afterwards good relations existed between Emir Sälim 
and al-Malik `Isä b. al cAdil. 121 
On the second occasion, the Ayyübids backed Qatäda against Emir al-Qäsim b. Jammäz, 
who did not benefit from the former alliance of his uncle with al-Malik cIsa. Al-Malik al- 
Kämil al-Ayytibi, the King of Egypt, sided with Qatäda and sent his deputies to guard 
Yanbu° from al-Qäsim b. Jammäz. '22 The emir of Medina did not seek any help from al- 
Malik `Isa, who was in Syria and between whom and al-Malik al-Kämil there existed a 
mutual dislike, and so al-Qäsim was defeated at the battle of al-Hamima. It is possible to 
conclude, therefore, that relations between the emir of Medina and the Ayyübids were 
static during that period. There was no allegiance, no alliance and no dispute, as evidenced 
by the fact that al-Malik al-Kämil was content to assist Qatäda in protecting Yanbuc and did 
not dispatch a force to help him against al-Q5sim. 123 Details on this will appear in the 
discussion of the relationship of the Medinan emirs with the emirs of Mecca. 
5.3.6. Anger of the emir of Medina, al-Qäsim b. Jammäz124 
In spite of the good historical relations between the Ayyübids and the Muhanna family, 
emirs of Medina since the time of Saläh al-Din, and despite the great respect which the 
Ayyübids were continuing to show the emirs of Medina and the city's inhabitants, one 
historian"' mentions that the martial spirit in al-Qäsim b. Jammaz and his delusion 
regarding his power caused him to take a false step. In 622/1225, that is to say two years 
after al-Malik Mas`üd al-Ayyiibi, the sultan of Yemen, seized Mecca, al-Qäsim mobilised an 
120 al-Fäsi, a]-cIgd, 2/205; a1-Sibäci, Tärikh Makka, 1/179; Sulaymän Mä1iki, p. 43. 
'21 See Ibn al-Athir, al-Kämil, 12/101; al-Fäsi, al-°Igd, 2/205; a1-Sib5°i, Tärikh Makka, 1/179; °tlisha 
Bäqäsi, Bi1äd a1-yijäz, p. 60; Sulayman Mäliki, p. 43. 
122 Abii Shämah, al-Dhail cala al-Rawdatayn, p. 92; al-Fäsi, al-°Igd, 7/44; Subbi °Abd al-Mun°im, 
p. 182. 
12' See °Abdul°aziz b. Fahad, 1/557; °Abd al-Bäsit Badr, al-Madina, pp. 79-80. 
124 See al-Magrizi, al-Sulük, 1/219; Umar b. Fahad, 3/39; Subbi cAbd al-Mun°im, p. 192; Jamil 
Harb, p. 56. 
'25 °Abd al-Bäsit Badr, al-Madina, p. 68. 
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army from the inhabitants of Medina and the surrounding Bedouin, and with it set out for 
Mecca to wrest it from the grasp of the Ayyübids. 126 Upon his arrival, a great battle took 
place in which al-Qäsim b. Jammäz was killed, and his army withdrew to Medina. 127 
But what were the real reasons which drove al-Qäsim to this hopeless or at least unequal 
battle? Was martial spirit alone enough to make him carry out this attack? Or did he have 
other reasons? 
It is possible that there were other reasons, particularly in view of the fact that al-Qäsim 
had carried out a raid on Yanbuc, taking from its harbour a large quantity of money and 
weapons brought by Altin Bugha, one of the Ayyiibid military commanders from Egypt. 128 
Moreover, there was the doctrinal difference: it is possible that, because al-Qäsim was a 
Shia, he wanted to oust the Sunni Ayyübids as rulers of Hijäz, or prevent them from 
advancing to Medina and removing him, such as had happened with the emir of Mecca. '29 
He feared that the Ayyübids wished to end the Shia presence in Hijäz. But why did the 
Ayyübids not take Medina from its emirs, the Muhanna family, as they had done in Mecca? 
I think it was because the emirate passed to Emir Shiba, who declared his allegiance to the 
Ayyübids immediately upon assuming control. "' 
Table 2: The following is a comparison between the allegiance of the emirs of Medina to 
the Ayyübids, and that of the Meccan emirs: 
Allegiance of the Medinan emirs to the 
Ayynbids 
Allegiance of the Meccan emirs to the 
Ayyübids 
The allegiance of Emir al-Qäsim Abü Falita to cIsa b. Falita, the emir of Mecca in 
Saläli al-Din, his participation in his 569/1173, announced his submission to 
expeditions and the invoking of him in the Saläh al-Din and undertook to mention 
Prophet's Mosque during the Friday prayer him in the prayer after the °Abbäsid 
caliph"' 
The alliance of Emir Sälim b. al-Qäsim with A dispute occurred between Mukthir b. 
'26 Jami1 Harb, p. 80. 
127 See al-Magrizi, al-Sulük, 1/219; cUmar b. Fahad, 3/39; cAbd al-Bäsit Badr, al-Madina, pp. 68-69. 
128 Ibn Nazif al-Hamawi, al-Tärikh al-Man dri, p. 116. Yanbu° was storing supplies and weapons for 
the Ayy5bids, because of its strategic location, far from the Crusaders and close to Egypt. 
`29 See Ibn Khaldün, 4/136; °Abdulcaziz b. Fahad, 1/594; Subbi cAbd al-Mungim, pp. 187-188. 
130 al-Fäsi, al-°Igd al-Thamin, 5/23; Subbi °Abd al-Munnim, p. 192. 
"' See Subbi °Abd al-Muncim, p. 149. 
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the Ayyübids against Qatäda, the emir of 
Mecca, after which followed good relations 
between Emir Sälim and al-Malik clsa b. al- 
cAdil 
clsa, emir of Mecca, and Sayf al-Islam 
Taghtakin, Saläb al-Din's brother, due to 
the taxes which Mukthir imposed on 
pilgrims132 
A war occurred between al-Qäsim b. Jammäz A dispute occurred in 611/1214 between 
and the Ayyübids, resulting in his death Qatäda b. Idris, emir of Mecca and al- 
Malik clsa b. al-cAdil due to Qatäda's poor 
reception of al-Malik `Isa, which led to 
the Emir of Medina's alliance with and 
assistance to °Isa against Qatäda 
Following Ayyübid orders, Shiba b. Hashim Räjib b. Qatäda cooperated with the 
entered into wars with the emir of Mecca and Rasülids, rulers of Yemen, against the 
with the Rasülids, at the request of the Ayyübids in order to seize Mecca 
Ayyübids 
5.3.7. The defence of Medina against Crusader attacks133 
It can be said that the most important undertaking of the Ayyübids was their protection of 
Medina from Crusader attacks. The Crusaders attempted to attack Medina on more than 
one occasion, and, in 577/1181, the first attempt was led by the ruler of al-Karak, 'Urnat. 13' 
However, this campaign failed disastrously for various reasons, among which was the 
exposure of his men to the intense heat and their lack of water, which caused them to halt, 
exhausted, at the oasis of Tayma. Meanwhile, the leader, `Izz al-Din Farkh Shah, Salah al- 
Din's nephew and his deputy in Damascus, had attacked the al-Karak fortress, which forced 
Reynald to abandon his campaign and return in haste to protect his domains. 
There was a second attempt by 'Urnat in the following year, and he was able to reach an 
area very close to Medina. However, Salah al-Din ordered his deputy in Egypt, his brother 
al-Malik al'Adil, to prepare a great fleet with supplies and men and set out to engage the 
Crusader fleet in the Red Sea on one front, and repel the Crusaders attacking Medina on 
'32 See Ibn al-Athir, al-Kämil, 10/111; Ibn Jubayr, al-Rihla, pp. 124-125; Subbi 'Abd al-Mun`im, 
pp. 157-160. 
133 Mention of this has been made in chapter three; it will be discussed briefly here. 
is" Or (Reynald of Chätillon), see Lyons and Jackson, Saladin, p. 157. 
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the other. The Ayyübid army was able to capture the Crusader vessels and took the entire 
Crusader army captive. Saläh al-Din remained diligent in his efforts to protect Medina from 
the Crusader threat. '35 
5.3.8. The Ayyübid relationship with Medinan Shia 
The Ayyübids did not do to the Shia and the family of the Prophet what others had done 
before them, and, consequently, the Shia in Medina did not do anything to anger the 
Sunnis and Ayylibids. 136 
Despite the Shia doctrine requiring that the imamate be held by a member of the 
Prophet's family, meaning that they did not acknowledge any caliph who did not belong to 
the family of the Prophet, we find the Shia emirs of Medina acknowledging the °Abbäsid 
caliphs and the Ayyübid sultan, and invoking them in the Friday prayer. 
5.4. Relationship with the Emirs of Mecca 
Among the events that shed light on the form of the relationship between Medina and 
Mecca during this period are the battles and wars that were waged between them, since 
the familial connection between the emirs of Medina and the Meccan emirs, and they were 
all Shia, that was insufficient to prevent the wars waged between them for domination and 
to rule Hijäz. 
Relations were good between the emirs of Medina and Mecca until the beginning of the 
Seventh century, when Qatäda b. Idris thought to annex Medina to his emirate Mecca, and 
so numerous battles and wars were waged between him and his nephews, the emirs of 
Medina. In order to comprehend these battles fully, we should analyse them by identifying 
"S See Abii Shämah, al-Rawdatayn, 2/ 22-41; Ibn al-Athir, al-Kämil, 9/156-178; al-Maqrizi, Itti az 
al- Iunafa, 1/72-82; °Abd al-Bäsit Badr, al-Tärikh al-Shämil, 2/183-192. 
136 See Ibn al-Athir, al-Kämil, 9/195; al- Asgaläni, Shitä' al-Qulüb, p. 157; Ibn Khaldiin, 4/140; Jamil 
Harb, p. 68; °Abd al-Bäsit Badr, al-Tärikh al-Shämil, 2/182; °Abdul°aziz b. Fahad, 1/545; Ibn Farhün, 
p. 212. The Umayyad and °Abbäsid caliphs were often fearful of Ahl al-Bayt and the 
intensity of the attachment of their followers to them, for that reason they were always oppressed 
and treated badly in way to stop them claiming the Caliphate. This was exploited by agitators who 
made a show of zeal for Islam and love for the Prophet's family, while concealing hatred, malice 
and animosity towards Islam. They began to exaggerate the status and merits of the Prophet's 
family and raise its members to prophetic status, or even deify them, whilst at the same time 
reviling the Companions of the Prophet. This made the majority of Muslims turn against them and 
cause them harm. However, during the Ayyiibid period, we hear of no disputes occurring between 
the emirs of Medina, who were Twelver Shi°a, and the Ayyiibids because of their doctrinal 
differences. 
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the time, place and causes, comparing the numbers of the two armies, and considering how 
they were matched, the organisation, the weapons used, the plan, and the results. Among 
these battles were the following. 
5.4.1. The Battle of al-Masäif 
Firstly, the date was the year 601/1204, according to all accounts of the battle. This means 
that it took place in the time of the emir of Medina Sälim b. al-Qäsim al-Husayni and the 
emir of Mecca, Qatäda b. Idris al-Hasani. It has been mentioned previously that Emir Sälim 
and all of the Muhanna family were Twelver Shi`as, while Emir Mecca Qatäda was a Zaydi 
Shica. 137 Even thus they all Shia and from Ahl al-Bayt that did not prevent them from 
fighting each other. 
Secondly, the place was Dhi al-Hulaifä, a hajj station for the inhabitants of Medina about 
three miles distant from it. This meant that it was Qatäda who was the aggressor and made 
the attack on Medina. 
Thirdly, the causes: it is clear that Qatäda's desire to extend his control to Medina, and so 
become ruler of Hijäz , was the driving 
force behind this battle. The proof of this is that 
there had not been any dispute or problems between the two sides prior to the battle, "' 
and the Medinans were astonished at the emir of Mecca's hostility, having done nothing 
previously to cause him offence. So they decided to face and fight him before he reached 
Medina. 
Fourthly, the numbers of the two armies: some sources mention that Qatäda's army was 
larger and more experienced than the Medinan army, and it appears that it was also able to 
take advantage of the element of surprise. The Medinans had no time to prepare a large 
army at short notice, and the stability and prevailing peace between the two sides had 
meant that there was no need for a large army to defend Medina. What is surprising, then, 
is that the Medinans fought heroically in spite of their lack of numbers and experience in 
defending Medina, and they inflicted great losses on the army of Qatäda. But Qatäda's 
army was greatly helped by its size and it was able to place the Medinan army under 
pressure, forcing it to retreat inside Medina, and then to lay siege to the city. 
Fifthly, the organisation: this battle reveals the extent of its importance in reversing the 
balance of power. Qatäda was content to lay siege to Medina, believing that the city would 
137 Ibn Jubayr, al-Rihla, p. 78. 
13ß Ibn Nazif a1-Hamawi, al-Tärikh al-Mansüri, p. 116. 
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surrender to him. But he misjudged both himself and his army, and underestimated the 
inhabitants of Medina. The army of Medina regrouped and replaced its losses with men 
who had not participated in the previous fighting, and a number of the men took turns in 
guarding the wall so that Qatäda's army would not take them unawares by infiltrating or 
destroying the wall. 
Sixthly, the weapons: it appears that the emir of Medina decided to use other weapons, in 
addition to the weapons of war, and these were cunning, politics and money. He dispatched 
a number of his men to seek out those members of Qatäda's army that they knew, 
particularly their leaders, and to start a dialogue with them, holding them back from 
fighting by saying that Qatäda was the aggressor and that it would not be right for 
Muslims to fight each other, and reminding them of the family connection between them. 
Seventhly, the results: it seems that the Medinans succeeded in winning over certain 
important men in Qatäda's army, obtaining from them firm promises that they would not 
fight, if fighting broke out. It also appears that a number of them returned to Mecca. 
According to the account of Ibn Khaldün, '39 Qatäda despaired during the siege. It seems 
that he discovered that some of his army were refusing to do their duty and decided to 
withdraw. However, immediately after his withdrawal, there arrived in Medina support 
from the Lam tribe (a branch of the Hamdan tribe), and, fortified by this, Salim set out in 
pursuit of Qatäda. He caught up with him at Badr and a bitter battle was fought between 
them. A great number of men were killed on both sides. But, because some of Qatäda's men 
had abandoned the fight in fulfilment of their pledge to the Medinans, the people of 
Medina were victorious, capturing a number of men, and Qatäda fled to Mecca with what 
remained of his army. Ibn Khaldun called this battle al-Masära° (deaths or killings), 
because, during it, Qatäda recited a verse of poetry: 'Killings in the lineage of the Prophet 
come back as ... they began, but this time amongst relatives'. 140 
Another result of this battle was that it awoke the desire for revenge among the Medinans, 
which led to more battles between the two sides. Emir Salim decided to pursue Qatäda and 
destroy his power so that he would have no further ambitions regarding Medina, and he 
set out after him the following day. Qatäda knew this and made haste, entering Mecca and 
closing its gates against him. When Salim and his men reached Mecca, they laid siege to it, 
19 Ibn Khaldnn, 4/235. 
140 Ibn Khaldnn, 4/235; Jamil Harb, p. 39. 
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and the position was reversed. Those who yesterday had been besieged now became the 
besiegers and the aggressors the defenders. Qatäda and his men fought courageously in 
defence of Mecca, and refused to submit to the besiegers. Qatäda resorted to the same 
weapon which Salim had used, and he asked those Meccans who had connections with the 
Medinans and who had changed their minds about fighting in the previous battle, to win 
over the Medinans and convince them to cease the bloodshed and respect the sanctity of 
the Holy City. Just as the Medinans had influenced the Meccans previously, and made 
some of them pull back from fighting them, so also the Meccans influenced some of the 
Medinans and stirred up dissent among them, "' especially after the Medinans lost the 
strong motivation to fight that they had had previously, when they were fighting to protect 
themselves, their people, their money and their city. Finer feelings and greater 
responsiveness to good acts were in the nature of the Medinans, and, as a result, some of 
them began to question the benefit of the siege and the wisdom of the war. The news 
reached Salim and he realised that a number of his men, including some of his chiefs, 
might turn against him, and that if the people of Mecca made a sortie against him, he 
would not have his previous strength. 141 A message came from Emir Qatäda asking for 
reconciliation and an end to the siege. This letter satisfied Salim, for it confirmed Qatäda's 
defeat and his feelings of regret. This was sufficient for Salim, and made him feel that he 
had had his revenge. He ended the siege and returned to Medina. ' 41 But why did Salim not 
negotiate with Qatäda, or conclude a treaty of non-aggression with him? Why did he not 
put in order the future relations between the two cities? It appears that the reason was his 
mistrust of Qatäda's promises, because he was aware of his ambitious character. Qatäda 
would be unlikely to keep such a promise, especially since he was the besieged party. 
As can be seen the struggle between the Emirs of Medina and Mecca was not to 
consolidation themselves in key positions so they can spread Shicism, rather it was struggle 
for power only. 
"' Ibn al-Athir, al-Kämi1,12/205. 
142 al-Fäsi, al-'Igd, 7/42; 'Abdul'aziz b. Fahad, 1/553-554; 'Abd al-Bäsit Badr, al-Tärikh al-Shämil, 
p. 62. 
143 Ibn al-Athir, al-Kämi1,12/205. 
143 
5.4.2. The Battle of Wadi al-Safra' 
Firstly, the causes: the cause of this battle differs slightly from the one preceding it, and 
this is due to the entering of a third party into this struggle; namely, the Ayyübids. Medina 
had retained its allegiance to the Ayyübids, and Salim corresponded with al-Malik °Isa b. 
Muhammad al-Ayyübi, the sultan of Damascus, and with al-Malik al-Kämil, the sultan of 
Egypt. In 611/1214, al-Malik cIsa came from Syria, intending to perform the hajj, and 
passed by Medina, so Salim and a number of Medinan dignitaries went out to receive him 
and they welcomed and honoured him extravagantly. They presented him with all the 
horses and supplies that his caravan required, and Salim handed him the keys of Medina 
as proof of his submission and allegiance. He lodged him in his. own house, seeing to his 
every comfort, and al-Malik clsa was pleased by this. 144 When `Isa set out from Medina for 
Mecca, Emir Salim accompanied him and went down with him to Mecca. '45 Qatäda 
attempted to assassinate Salim, sending some of his men to kill him. Salim was expecting 
Qatäda's treachery and he and his men kept close to al-Malik cIsa's entourage, so that, 
when Qatäda's men attempted to murder Salim, they were prevented by al-Malik's men. '46 
The news reached al-Malik clsa and he was furious with Qatäda, who had not received him 
well, nor presented him with what the emir and the people of Medina had. This was the 
cause of the battle. 
Secondly, the time: the battle took place after al-Malik 'Isa returned from the hajj in 
611/1214. Since the hajj is performed at the end of the Hijri year, and because travel in 
those days was time consuming, it is probable that the battle took place in 612/1215. As for 
the battle site, it was in Wadi al-Safra', on the outskirts of Mecca. 
Thirdly, the plan: Salim seized the opportunity of al-Malik `Isa al-Ayyübi's anger towards 
Qatäda, and informed the sultan of the continual attacks of Qatäda and his men on Medina 
and the numerous complaints about him, asking cIsa to help him destroy Qatäda power. 
°Isa promised to send Salim an army immediately upon his return. Here, one can observe 
the shrewd and intelligent plan which Salim drew up and executed to rid himself of his 
only enemy, Qatäda, fearing that he would renew the attack on Medina. He succeeded in 
144 Abü Shämah, al-Dhail Gala al-Rawdatayn, p. 87; °Abdul°aziz b. Fahad, 1/556; Ibn Kathir, al- 
Bidäya wa al-Nihäya, 13/73. 
145 It is possible that S51im was aiming to leave with al-Malik °Isa for Mecca in order to provoke 
Qatäda and make him attempt to murder him while he was under the sultan's protection, thus 
angering al-Malik. 
146 al-Maqrizi, al-Sulük, 1/180. 
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gaining the backing of al-Malik cIsa by the extravagance of his reception, knowing that the 
sultan would be disappointed by the treatment he received in Mecca; and then by his going 
with al-Malik to Mecca, a move designed to provoke Qatäda to violence, and indeed 
Qatäda did try to kill him while he was under the sultan's protection. 
Fourthly, the numbers of the two armies and how they were matched: the bringing of al- 
Malik `lsa into the war alongside Emir Sälim tipped the scales against Qatäda's army. The 
sources almost all agree that an army came from Syria to Medina, rested for a short while, 
and then, accompanied by some of the men from the city, went out to fight Qatäda. "' 
Fifth, the results: in comparison with the previous battle, it is to be noted that, in that 
battle, neither side was assured of victory; but this battle was different, since victory was 
from the first clearly within the grasp of the army coming from Syria and Medina. Qatäda 
was defeated and fled to Yanbuc, and the battle resulted in huge booty and many 
prisoners. "' Again the start of the second battle was not for a religious matters between the 
Two Emirs, rather it was a revenge of the Emir of Medina to the ambition and the greed of 
the Emir of Mecca. 
5.4.3. The Battle of al-Ilumayma Village 
Firstly, the causes: al-Qäsim b. Jammäz took over the emirate of Medina during the 
struggle with Qatäda. He devoted considerable attention to military matters, enlisting a 
number of men from Medina and seeking the assistance of some Turks who had come from 
Syria with the Ayyiibid army. When he felt that he was strong enough, he decided to 
expand his emirate and strengthen his influence and authority. He seized Wadi al-Qurä on 
the road between Medina and Mecca, acquiring much booty with which to better equip his 
army. He then began planning to capture Yanbu° and Mecca, to eliminate Qatäda once and 
for all. 
Secondly, time and place: The battle took place on the tenth day of Dhu'l-Hijja in 
613/1217 by the village of al-Humayma, 19 which was closer to Mecca. It appears that al- 
Qäsim wanted to use the factor of time to his benefit, since he chose the day on which the 
"' Abü Shämah, al-Dhail 'a1a al-Rawdarayn, pp. 87-90; Ibn Kathir, al-Bidäya wa al-Nihäya, 13/75. 
148 a1-Fäsi, al-'Igd, 7/43; 'Umar b. Fahad, 3/41. 
149 a1-Fäsi, al-'Igd, 7/44-45. 
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emir of Mecca and the city's inhabitants would be most preoccupied, and that was the Day 
of `Id al-Adhä (10.12.613/20.3.1217) . 
15° 
Thirdly, organisation: when Qatäda learnt of what Emir al-Qäsim b. Jammäz was 
preparing, and the scale of his force - one capable of annihilating his army - he decided to 
resort to another strategy; namely, to seek the help of an external power to assist him in his 
war against al-Qäsim. So he sent to al-Malik al-Kämil al-Ayyübi, the sultan of Egypt, and 
asked him to protect his emirate from al-Qäsim and his army. The Ayyabids' relations with 
the emirs of Medina were better than their relations with the emirs of Mecca, for reasons 
such as the high standing of al-Qäsim b. Jammäz with the Ayyübids, and also the fact that 
the Medinan emirs had not deviated from their allegiance to the Ayyiibids and continued 
to invoke them from the minbars. But although some of the emirs of Mecca had gone 
against the Ayyübids, and some, particularly Mukthar and Qatäda, had maltreated pilgrims, 
al-Kämil nonetheless responded to Qatäda's call for help, and sent him a force which 
arrived at Yanbuc and organised itslf to protect the town. It is possible that the reason al- 
Kämil assisted Qatäda was the dispute which had broken out between al-Kämil and his 
brother al-'Adil, the sultan of Syria, and al-Kämil's fear that the emir of Medina would 
vanquish Qatäda, expelling him from Mecca and annexing the city to his emirate, which 
would then bring it under al cAdil, since al-Qäsim b. Jammäz was a liegeman of al `Adil 
and invoked his name from the minbars. "I The reason could also be the Ayyübids' desire to 
maintain a balance between the emirs of Mecca and those of Medina. 
Fourthly, the results: when al-Qäsim discovered that al-Kämil was lending assistance to 
Qatäda and had dispatched an army to Yanbu he changed direction from Yanbu° to 
Mecca. Qatäda rode out in haste, and the two armies met by the village of al-IIumayma. 
Both sides fought bitterly, Qatäda was victorious and al-Qäsim withdrew to Medina. "' In 
addition to the Ayyübid support that Qatäda had during this battle, it seems that an 
important factor in Qatäda's victoty was the Medinans' decision to bypass Yanbu and head 
straight to Mecca; this long march exhausted the army and led to the defeat. 
Another outcome of this battle was that it fuelled the struggle and contention between the 
emirs of the two cities. Qatäda began to prepare a campaign to capture Medina, which 
uo The feast of sacrifice, one of the greatest feasts in the Muslim calendar; it is celebrated on the 
10' day of the month of Dhn'l-Hijja. See Netton, A Popular Dictionary, p. 116. 
151 Abn Shämah, al-Dhail 'ala al-Rawdatayn, p. 92. 
152 al- Fäsi, al-°Iqd, 7/44-45. 
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caused al-Qäsim to set about reinforcing his army and preparing for a new battle. But after 
the Meccan army had got halfway to Wadi al-Farac, Qatäda fell ill and was unable to 
continue, so he placed his brother and his son, al-Hasan, in charge of the army and ordered 
them to continue to Medina, while he returned to Mecca. A dispute subsequently arose 
between the two leaders which resulted in Qatada's son slaying his uncle. He returned to 
Mecca with the army, and he killed his father, after learning that Qatäda, enraged at the 
news of the murder, intended to kill him. "' Mastüd, the king of Yemen, then seized the 
emirate from al-Hasan b. Qatäda, and drove him from Mecca, and thus ended the struggle 
between the two cities. 
Some results of these battles between Medina and Mecca were as follows. 
Medina benefited through being made stronger, and punishing the Bedouin tribes which 
tried to raid it, pursuing them and inflicting the harshest of reprisals upon them. This led 
to Medina enjoying security, and thus the scholarly activity in the Prophet's Mosque 
continued uninterrupted, schools were established, and trade revived. Gardens appeared as 
there was time to attend to them and harvest the fruit and dates. One historian says that 
the hajj was very safe and comfortable and water was in abundance during those years. 154 
As for the negative effects of these battles, they ignited the martial spirit in al-Qäsim b. 
Jammaz. He believed that he had become strong enough to oust Mas°üd al-Ayyübi, the 
sultan of Yemen, from Mecca. He raised an army from the inhabitants of Medina and some 
of the surrounding tribes, and proceeded with them to Mecca in order to seize it from the 
Ayyübids, as mentioned previously. At the gates of Mecca, a fierce battle was fought, in 
which al-Qäsim b. Jammaz was killed, and what remained of the Medinan army withdrew, 
leaving behind it a number of dead and prisoners. 
5.5. The relationship with the Rasnlids and the influence of the Shia on them 
The Rasiilids Dynacity started in 626/1229, when Sultan Mas`üd, the ruler of Egypt and 
Yemen, passed away, the governance of the Yemen was assumed by one of his retainers, 
Nnr al-Din al-Rasiill. Initially, he offered allegiance to the Ayyübids, but then declared his 
ts3 See Ibn al-Athir, al-Kämil, 6/346; cUmar b. Fahad, 3/26-27,32; °Abd al-Bäsit Badr, a]- TRIM al- 
Shämil, 2/204. 
" Ibn Nazif al-Ilamawi, p. 116. 
147 
independence from them in 629/1232, giving himself the title al-Mansiir and invoking 
himself during the Friday prayers. "I 
5.5.1. The relationship between the emirs of Medina and the Banü Rasül 
This relationship can be defined by two important events: 
The first event was when Nür al-Din al-Rasüli prepared an army led by Ibn `Abdän and al- 
Sharif Räjih b. Qatäda, and set out with it for Mecca in order to expel its Ayyübid emir, 
llaghtakin b. °Abdulläh al-K5mili. '56 The reason behind this attack by the Rasillids on 
Mecca is not known for certain, but it can be said that, when Nür al-Din al-Rasüli declared 
his independence from the Ayyübids in Yemen, he feared that they would send an army 
against him by way of Mecca, and he found that the best means of defence was to attack 
and capture the city. 157 When the Yemeni army drew near to Mecca, its leader, Ibn cAbdän, 
set to work to win over its inhabitants. He reminded them of Nür al-Din's goodwill towards 
them when he was governor over them, and they were swayed in his favour. Daghtakin 
sensed this and fled to Yanbu the centre of the Ayyübid troop concentration at that 
time. '58 From there, he sent word to al-Kämil, requesting assistance in recovering Mecca. 
Ibn °Abdän entered Mecca and made it a Rasülid Emirate. "' Al-Fäsi says that when the 
news reached al-Kämil, he prepared an army, led by Emir Fakhr al-Din Yüsuf b. Sadr al- 
Din. "' Al-Khazraji says that he also sent to Emir Shiba b. Häshim, the emir of Medina, 
asking him to gather a force of Medinans and join the Ayyübid army. 16' He also sent to the 
emir of Yanbuc, al-Sharif Abli Salad al-Il lasan. b. cAli b. Qatäda, asking him to do the 
same. 162 The emir of Medina had succeeded in avoiding wars for several years and had 
established good relations with the Ayyübids and their governors in Mecca. However, he 
'SS About the Rasülid dynasty see Muhammad °Abdulfatäh °Iliyän, al-Haiät al-Siyäsiyya wa Mazahir 
al-Iladära fi 'Ahd DawlatBand RasUl bi al-Yaman, pp. 1-98; al-Hamadäni, Kitäb al-Simt al-Ghäli al- 
Thaman fi Akhbär al-Mulük min al-Ghuzz bi'-1-Yaman. in: G. R. Smith. The Ayyübids and Early 
Rasilids in the Yemen, vol. 1, pp. 201-567; Basworth, The New Islamik dynasties, p. 108; 
Muhammad °Abd al CAI, al-Ayyübiyyin B al-Yaman, pp. 275-297; G. R. Smith, The Ayyiibids and 
Rasülids, in: G. R. Smith (ed), Studies in the Medieval History of the Yemen and South Arabia, XII, 
pp 1-13. 
al-Qalgashandi, 4/9-11; Jamil 11arb, p59. 
157 °Abdulfatäh °Iliyän, p. 90; Subbi cAbd al-Munvim, pp. 207-208; °Abd al-Bäsit Badr, al-TIrikh al- 
Shämil, 2/212-213. 
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159 al-Fäs, 5/22,6/344; °Abd al-Bäsit Badr, al-Tärikh al-Shämil, 2/212. 
160 al-Fäsi, 7/476; Jamil I Zarb, p. 59. 
161 al-Khazraji, al-°Uqüd al-Liº'Iü'iyya, 1/49. 
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was unable to refuse the request of the Ayyübid sultan. He went to meet the army arriving 
from Egypt, and he and his men set out with them to Mecca. On the way, they were joined 
by the force from Yanbuc and the vast army proceeded to Mecca and laid siege to it. Ibn 
cAbdän marshalled his men and rushed forth with them beyond the wall. The two sides 
met in an unequal battle, in which Ibn `Abdän and a great many of his army were killed. 
Räjih fled with those remaining to the distant Meccan hills, and the Ayyübid army entered 
Mecca along with the emir of Medina and his men. But Daghtakin was not satisfied by the 
victory that had been achieved, and allowed his troops to plunder whatever money and 
property they could lay hands on that day. This led to an important outcome; namely, the 
anger of al-Kämil, who removed Daghtakin and summoned him to Egypt, 163 and the anger 
of Emir Shiba and his return to Medina with his men. He decided never again to 
participate with the Ayyübid army in one of its wars. In the same year, Räjih b. Qatäda 
gathered some of his retainers and raided Mecca. Its Ayyiibid governor departed, but Emir 
Shiba made no move, or sent any force from Medina. Al-Kämil was forced to dispatch 
troops from Egypt, led by Emir al-Zähir, which, by the end of that year, were able to restore 
Mecca to Ayyiibid submission, and have the hajj conducted in peace and security. 164 Emir 
Shiba maintained his neutrality during the struggle, which continued for seven successive 
years, that is to say until 637/1239, since the Ayyübids and the Rasülids each held Mecca 
for a period, then left it when a larger force from the other side came along. 161 
The second event occurred when Sultan al-Sälih Najm al-Din Ayyüb assumed the 
governance of Egypt after two years of contention with his brothers, following the death of 
their father, al-Kämil, in 635/1237.166A1-F5si says that al-Sälib asked Emir Shiba to lead a 
campaign to oust the Rasülids from Mecca, and return it to Ayyübid control. "' Emir Shiba 
consented to al-Sälib's request, departing from the neutrality that he had maintained for 
seven years. He set out with the troops which al-Sälib had dispatched to Mecca. The 
Rasülids had entrusted the emirate of Mecca to Emir Räjih b. Qatäda, who had been 
163 al-Fäsi, al-°Igd, 5/65,6/344. 
""' See Abdulläh Husayn a1 ýUsämi, Samtal-Nujüm, p. 480; Jamil Harb, p59; °Abd al"Bäsit Badr, al- 
Tärikh al-Shämil, 2/212-213. 
165 Subbi Abd al-Mun°im, pp. 208-212; °Abd al-Bäsit Badr, al-Tärikh al-Shämil, 2/212. 
166 al-Hamadäni, al-Samt al-Ghäli al-Thamin, p. 118. 
167 al-Fäsi, al-, Iqd, 5/23; Bä Mukhrama, 2/177; Jamil Harb, p. 61. 
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helped by the people of Medina and its emir, al-Qäsim b. Jammäz, against the Ayyübids in 
622/1225.16ß 
Shiba arrived with his army on the outskirts of Mecca, and learned that Räjih was 
travelling to the Yemen, and that those in charge were the leaders of the Yemeni army 
stationed there. 169 Shiba held off and did not attack Mecca, hoping that the Yemeni army 
would surrender and the Meccan inhabitants would side with him, particularly as it was 
known that he had been angered by the looting permitted there during the campaign of 
Daghtakin in 638/1241. In fact, the Yemeni army left Mecca after they had learnt of the 
strength of his army, and Shiba entered without any bloodshed in 638/1241.1° 
The struggle for the emirate of Mecca continued between the Ayyiibids and the Rasülids. 
No sooner had Shiba consolidated his rule over Mecca than he was informed that Sultan 
Nür al-Din al-Rasüli was preparing a great army headed by Emir Ibn al-Nadiri to take back 
Mecca from him, and was sending with it Räjih b. Qatäda. When Shiba had confirmed 
that the army was on the move and of considerable size, he withdrew with his army to 
Medina. "' However, al-Fäsi says, he regretted this withdrawal and requested al-Sälib to 
send another army with which to confront the Rasillid force. 
`Umar b. Fahad says that al-Sälih acceded to Shiba's request and dispatched a large army, 
led by the two emirs cam al-Din al-Kabir and °Alam al-Din al-Saghir. "' It is strange that 
al-Sälib responded to this request while the Crusaders were menacing Egypt and had 
captured some of its coastal cities; and the Islamic effort was thus dissipated at a time 
when the Crusader forces were trying to take back what had been wrested from them by 
Saläb al-Din and his brother, al 'Adil, and the Tartars were threatening the Islamic cities of 
the north and the east, approaching Iraq and Syria. The struggle for the emirate was a 
drain on the Muslims' energy and money. "' 
Emir Shiba took the army remaining in Medina along with the new army and set off for 
Mecca in Rajab 638/1241. Sensing his adversary's strength, Räjih decided to withdraw 
from Mecca, and Shiba entered it and took over the emirate. "' 
168 al-Fäsi, a1-ýIgd, 5/23; JamR l; larb, p. 81. 
169 cAbd a1-Bäsit Badr, al-Tärikh al-Shämil, 2/216; Subbi cAbd al-Mun'im, p. 214. 
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The dispute over the emirate of Mecca continued between the Ayyübids and the Rasülids, 
with each side trying to gather a larger force. The Rasülids equipped a larger army, headed 
by `Ali b. Qatäda, with which they intended to take Mecca, so Shiba asked al-Sälib for 
swift support, and he sent him one hundred and fifty cavalrymen. "' Al-Fäsi and al-Khazraji 
say that, when his adversaries were informed of this support, they also asked for additional 
backing from the Rasülids. 16 NUr al-Din al-Rasüli was eager to provide this and ordered 
the preparation of as large a force as possible, and decided that he himself would lead it. "' 
Al-Fäsi mentions that the Rasülid sultan left the Yemen at the head of a great force, and 
set out for Mecca. 1' Before he reached it, news came from Medina about the security 
situation there, and of the impending threat, so Emir Shiba left Mecca with his men in 
haste, leaving behind the Ayyübid army. 1' The battle took place with the Rasülids victory. 
Although the Two sides were Sunnies, the struggle was not a religious problems as 
mentioned before, the disputes were always a power motive. 
5.5.2. Outcomes of the emirs of Medina's wars with the R. asiilids 
First, the absence of the emir of Medina and his preoccupation with his wars against the 
Rasülids and the emir of Mecca aroused the ambitions of his relatives in the emirate as 
well as certain Bedouin living around it, especially since the armed force was away. The 
Bedouin swept down on the outskirts of Medina, taking whatever spoils they could lay 
hands on. 180 Al-Sakhäwi says that cUmayr b. al-Qäsim b. Jammäz, Shiha's cousin, mobilised 
and began gathering troops around him in order to seize the emirate from Shiba. He 
succeeded in gathering large numbers of Bedouin and retainers and was on the verge of 
attacking Medina. 181 Emir Shiba returned in haste, but cUmayr surprised him with a large 
army at the end of Safar the same year, storming Medina's walls. His men spread 
throughout Medina, and Shiba fled. As a result of the emir of Medina's wars with the 
Rasülids and the emir of Mecca, a new dispute over the Medinan Emirate arose amongst 
members of the al-Muhanna family. Shiba sought help from some of his friends and began 
"s 'Umar b. Fahad, 3/57; °Abd al-Bäsit Badr, al-Tärikh al-Shämil, 2/215-217. 
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sending messages to his men in Medina to come out to him, and he gathered a force with 
which to attack Medina. He was successful in expelling `Umayr and his men, and returned 
to his emirate. 
This incident was a hard lesson for Emir Shiba, after which he was content to distance 
himself definitively from the struggle against the Rasülids over Mecca, and did not 
intervene in its affairs despite the continuing struggle over it between the Ayyübids and 
the Rasülids, which lasted until the end of the Ayyübid period. 
One can say that not Umayr nor the Bedouins have a religious ambition in waging those 
wars in between each other. As mentioned above the Bedouins were looking for a better 
life and cUmayr looking for the power and leadership. 
Second, there were two disputes over the emirate of Mecca: a major and a minor struggle. 
The major struggle was between the Ayyübids and the Rasülids. It was the Ayyübids in 
Egypt who had equipped the force that intimidated the Rasülids and expelled them from 
Mecca, and it was the Rasülids in Yemen who had equipped the force that ousted the 
Ayyübids. There were two causes of this struggle: the Ayyübids' desire for revenge on the 
Rasülids for their independent rule over the Yemen; and the ease with which whoever had 
control over Mecca could control the rest of Hijäz, which would constitute a threat to both 
states and their interests. This dispute cost both sides much money and effort, which the 
Islamic front was in the most acute need of in order to face its real enemies, the Crusaders 
and the Tartars. 
The minor struggle was between the emirs of Medina from the al-Muhanna family and the 
emirs of Mecca from the family of Qatäda. This dispute had historical antecedents dating 
back to the time of Qatäda in 601, when he marched on Medina and laid siege to it. S51im 
b. al-Qäsim then struck back at him, pursuing him back to Mecca and besieging him there. 
The emir of Mecca was thus the instigator, driven by his ambitions to bring Medina under 
his authority, whereas the emirs of Medina were initially the defenders, and then became 
the attackers, but not in order to expand their influence, rather as local leaders carrying out 
the wishes of the Ayyübids. 
It is clear that this struggle was of no benefit to Medina, as it lost some of its men and its 
emir, al-Qäsim b. Jammäz, and almost lost its other emir, Shiba. It is known that 
contending parties, if they are simply proxies for others, will be the losers whatever they 
gain. In addition to this, the dispute between Medina and Mecca was but one of the many 
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struggles between the kingdoms of the Islamic World at that time, and this was what made 
it easy for the Tartars to seize parts of the Islamic Empire. "' 
5.6. Conclusion 
This chapter has examined political life in Medina during the Ayyübid period and the 
influence of-the Shia upon it. This was explained through an overview of the names of the 
Medinan emirs, the reign span of each one of them, and what relations were between 
them. The political relations between the emirs of Medina and each of the neighbouring 
tribes, the emirs of Mecca, the sultans of the Ayyibid state and those of the Banü Rasül in 
Yemen, and the influence of the Shica on these relations and the role which they played in 
the political life of the city, were also studied and analysed. 
The following are the most significant conclusions drawn from this chapter: 
1. The first thing which can be observed is that there was no power to rival the Ayyübids 
in maintaining the emirs' allegiance, and their allegiance lay with the Ayyübids throughout 
the Ayyübid period (with the exception of Emir al-Qäsim b. Jammäz, who waged war on 
the Ayyübids, although it is noted that he did not transfer his allegiance to anyone else). 
2. It can also be observed that all the emirs during the Ayyübid period, and before it, were 
from the family of the Prophet, and they had no rivals. Furthermore, none of the caliphs or 
sultans tried to change them or send other governors or emirs. 
3. Despite the dominance of Shia on the key positions in Medina during the Ayyiibid 
period, there were no alarming incidents related to Shica fanaticism, such as had occurred 
during the time of Abü al-Futiilh, who attempted to transport the body of the Prophet to 
Egypt by order of the Fätimid caliph. 
4. During the Ayyübid period, the Shia of Medina worked to strengthen their tutelage, 
exploiting the alliance of Medina's emirs with the Ayyiibids, and the Ayyiibids' 
preoccupation with their wars with the Crusaders, whereas, prior to this period, the Shia 
of Medina had been unable to strengthen their tutelage in Medina in the same way as in 
the Ayyübid period, due to the instability of the emirs' allegiance to the Fätimids, and the 
doctrinal variation between the emirs, who were Twelver Shia, and the Fätimid state. 
'SZ °Abd al-Bäsit Badr, al-Tärikh al-Shämil, 2/217-218. 
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5. Most of the Medinan Sunnis were not minded to offer any resistance to the tutelage of 
Shicism in Medina or to seek assistance from the leaders of the Islamic world, who were 
preoccupied with warring amongst themselves or against their enemies. 
6. The emirs of Medina in the Ayyübid period followed a policy of goodwill towards the 
members of the Sunni community and their theologians, in order to create a kind of 
equilibrium in domestic policy so that the Sunnis did not feel persecuted. 
7. A single family from the Husaynis assumed control of Medina. They were descendants of 
Tähir b. Muslim al-Ijusayni, who had declared sharifian rule of Medina in 360/970. This 
family was known as Banii Muhanna, and all of them were Twelvers. 
8. When we look at domestic events in Medina under sharifian rule, the lack of 
achievement of this family, which ruled Medina autonomously, is evident, as they 
undertook no radical restoration, nor are any construction efforts attributed to them. They 
were also unable to protect the inhabitants of Medina, the visitors coming to see the 
Prophet's Mosque or pilgrims passing through Medina. Instead, they imposed a tax on the 
pilgrims and visitors wishing to enter Medina or pass through it on the way to Mecca. All 
these happened because, they were struggling constantly amongst themselves for the ruling 
of the emirate and also the lack of resources. 
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Chapter Six 
Social life in Medina during the Ayyiibid period and the Shia 
influence upon it 
The student of history will notice that most of those who recorded the history of cities and 
peoples devoted most of their attention to political events and to civil unrest, revolutions, 
governmental issues and war, seldom concerning themselves with a discussion of societies 
and the circumstances of their populations. Consequently, a picture of the social life is all 
but missing from their writings, without being given a specific treatment as such, except by 
way of sundry references in passing to events. Ibn Farl}ün and al-Sakhäwi are the 
historians who have the most to say about certain social aspects and phenomena which 
bear no relation to politics and which are able to help construct a partial view of social life. 
Unfortunately, however, Medina during the Ayyübid period finds mention in their books in 
only a few scattered lines. Similarly, the travellers who visited Medina during this period 
were unconcerned about giving an account of the social life there, or of the inhabitants' 
relations with one another, being content to include only some descriptive passages about 
the Prophet's Mosque and certain other basic references. In their writings, the description 
and historiography of Mecca and Medina are not given equal attention. Accordingly, I will 
rely on a few isolated passages which occur in the writings of historians and travellers and 
in some biographical works, in order to deduce certain features about the social life of the 
city during the Ayyiibid period. 
Therefore, this chapter will discuss social life in Medina during the Ayyübid period and the 
influence of the Shia upon it, by studying the composition of Medina society and its 
groupings, the distinguishing features apparent in each grouping, the elements of social life 
and its economic conditions, as well as the constructive interplay between them, in order to 
present a true picture of the city's social life. 
This chapter is concerned with three main subjects: the first being `groupings of Medina 
society'; the second, `the Medinans' habits and folklore'; and the third, `the influence of 
economic life in Medina on the city's social life'. 
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6.1. The groupings of Medina society 
Medina society was composed of several groups in varying degrees of co-existence with 
each other, and mutual relationships varying in nature and degree, which, in aggregate, 
combined to create the flow of daily life with its distinctive events. It is possible to 
summarise these groupings as follows: the sharifs; those who held religious offices; al- 
Mujäwirün; the slaves; the attendants at the Prophet's Mosque; the general populace; and 
the Twelver. 
6.1.1. The Sharifs 
It has already been stated that the title of `shariP was assigned to the Family of the Prophet 
(PBUH), and the families of CAli, al-cAbäs and Jacfar were also addressed as Sharif. ' When 
the descendants of al-Uasan and al-Ilusayn, the two sons of 'Ali Ibn Abi Tälib, assumed full 
control of Mecca and Medina, the Fätimids assigned to them the title of sharif. From that 
time onwards, this title was given to the emirs of Mecca and Medina, and to the members 
of their families on whom they depended for managing the affairs of the emirate. ' During 
the Ayynbid period, the sharifs enjoyed an eminent social standing and were accorded 
respect and high esteem. 
If we suppose the presence of a social pyramid in Medina during this era, the Ilusaynid 
sharifs formed the top of this pyramid. Among them was the family who were the 
hereditary rulers of the emirate for three centuries, their control fluctuating between 
complete independence and subordination to the Meccan emirs. 
The sharif grouping consists of several branches, some living within Medina, others in the 
outskirts and surrounding villages? 
The sharifs can be divided into three groups: 
Sharifian emirs: 
The sharifs who were the hereditary emirs of Medina were from the Muhanna family. 
After the Sixth century A. H., this family split off into a number of branches, among which 
' al-Blädhuri, Ansäb al-Ashräf, l/20; Subbi °Abd al-Mun°im, p. 226. 
2 Ahmad al-Sibä'i, 1/217; Subbi 'Abd al-Mun'im, p. 227. When Abn Namä ruled Mecca he saw in 
932/1526 that the 'Ali b. Abi Taub family had multiplied in number and internal groupings and, 
wanting to distinguish between them, he called the Bann al-Hasan `sharifs' and the Bann al-Husayn 
`sayyids', but it appears that this designation was current only in Hijaz, and in all other the regions 
they were called Sayyids. See 'Atiq al-Bilädi, Mu jam Qabä'J al-hlijäz, p. 20. 
' Ibn Shuqdum, Nukhbat al-Zuhra, pp. 7-36; Abmad al-Barad°i, al-Durra al-Sunniyya, pp. 59-77; al- 
Mudayris, p. 131. 
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were the Jammäz and Shiba families, the majority of them were Twelver. ° The emirs lived 
their lives with a measure of distinction, and were allotted specific portions of the money 
sent to the city by certain caliphs, sultans, viziers, and wealthy persons. 
Sharif relatives: 
They were sharifs who did not take part in ruling and political activities, and the whole 
family was well versed in religious science and asceticism (zuhd), like, for example, the 
family of Abü al-Sacädät b. Mahmüd b. cAdil al-IIusayni, 5 four of whose members al- 
Sakhäwi chronicled in his book al-Daü' a1-Lämi . They are cAbd al-Kabir, who was engaged 
in jurisprudence (figh) and its principles, the Arabic language and calligraphy; ' cAbd al- 
Rahmän, who occupied himself with syntax (nahw) and grammar (car4 and even more 
with recitation (tiläwa); ' Abü al-Khair, who knew the Qur'än and Nawawi's Forty Hadith 
by heart and performed charitable deeds; ' and Abü al-Faraj, who was an outstanding 
calligrapher. ' This is an example of a cultured family of sharifs who were not involved in 
political life and were in an esteemed and respected position. Through the biography of 
Abü al-Sa`ädät family in al-Sakhäwi's book, it is possible to conclude that it was not among 
the Shia sharifs as, otherwise, al-Sakhäwi would have mentioned this fact, and this is one 
of the pieces of evidence that not all of the sharifs were Shica. It appears that the family of 
Abü al-Sa`ädät had no share in the ruling of the emirate because they did not embrace the 
Twelver Shia doctrine, since the Shia will not offer financial backing or moral support to 
those who did not follow their doctrine - as happened with the al-Qäshäni family. Also, 
among the families who took no part in political life were the Munäyfah family, who lived 
next to al-Shihäbiyya School adjoining the Prophet's Mosque; the Mudäcaba family, who 
lived in the attendants' quarter also near to the Prophet's Mosque; the Budiir family, 
descendants of Badr b. Fäyd b. 'All b. al-Husayn b. al-Qäsim who traced their lineage to 
`All b. al-II Iusayn b. `All b. Abi Tälib and lived in and around al-Hasan's courtyard; '° and the 
Wahähidah family, which was descended from cAbd al-Wähid b. Mälik b. IIusayn b. 
° Ibn Farhiin, p. 211; al-Sakhäwl, al-Tuhfa, 1/98. 
5 al-Sakhäwi, al-Dan'al-Läm», 11/113. 
6 ibid., 4/304. 
ibid., 4/79. 
ibid., 5/19-20 
9 ibid., 11/127, and see'Abd al-Bäsit Badr, al-Medina, .. 196. 11 Ibn Farbün, p. 84; al-Mudayris, p. 131. 
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Muhanna al-Akbar b. Däwüd" and lived in al-Suwayqa -a place close to Medina in which 
lived only the sharifs from the house of °A1i. 12 
Tälibi sharifs: 
They were those who traced their lineage to AN Tälib, the Prophet's uncle, and they had a 
guild known as the Tälibite Guild which traced its authority back to one of the 
distinguished sharifs. 11 
6.1.1.1. Relations between the sharifs and the Sunni and Shica citizens of Medina 
The relationship between the sharifian emirs of Medina and the Sunnis was characterised 
by instability and tended to differ from one emir to another. Sometimes, it was uncongenial 
due to the oppressive conduct of certain emirs against Medina's Sunnis, and entailed the 
imposition of taxes, the lack of charity provision for their poor, and the punishment of 
whoever stood in the way of the Shica du`ät. At other times it was agreeable, if the emir 
was popular among his subjects and did right by everyone without differentiating between 
Sunni and Shia; or else relations were unexceptional, with neither problems nor a direct 
relationship or connections. 
Among the Sunni families who had unstable relationships with the sharifs, was a family 
called al-Majd. At times, the relationship was close, such as the sharifs' relationship with 
the imam of the Prophet's Mosque who came from this family, whom they held in high 
esteem and was popular with them, and to whom they gave money and property. However, 
this relationship changed with al-Majd children and his descendants, as Ibn Farhün 
observes: `They were harassed by the sharifs, so they departed with their children, leaving 
their property behind, and when some of the sharifs were sent asking them to return to 
Medina and giving assurances so they can benefit from them, they did not do so fearing 
that thinks may happen again to them. " 
One of Sunni scholars' families was also a victim of some of the sharifs acts. Al-Nizäm 
family which owned property in Medina, but was forced to leave it behind and move away 
as a result of being subject to oppression and persecution by some of the sharifs. 15 
" al-Sakhäwi, al--Tuhf4 2/167; Ibn Shuqdum, Nukhbah, p. 10; al-Barad°i, al-Durar, p. 61. 
12 See al-Bakri, Mujam ma-Stajam, 3/386; al-Fairüz Abädi, al-Mughinim, p. 191; al-Samhiidi, 
Walä; 4/1239; al-Mudayris, p. 132. 
13 al-Magrizi, al-Khitat, 1/386; $ubhi'Abd al-Mun°im, p. 227. 
'^ Ibn Farhün, p. 87. 
"A bid.; al-Mudayris, p. 190. 
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Certain emirs' harassment of the Sunnis was actively encouraged by the Imämi. If one of 
the shaykhs or Imämi du°ät was angered by a Medinan, they would set the sharifs on him. 
Most of these oppressive acts were inflicted on mujäwirvn and the Mosque attendants, as 
they stood against the spread of Shicism and fought against innovation (bid`a). However, as 
mentioned previously, this relationship was not always negative, and many of the emirs 
were distinguished by their beneficence towards Medina's Sunni inhabitants, attending 
their majlis gatherings, " and appointing some of them as viziers. " At times, the mujäwirün, 
attendants and other inhabitants of Medina were devoted to their emirs, defending them 
and assisting them in wars against their rivals. " 
However, this fluctuating relationship, which linked Medina's sharifs with the Sunni 
Fugahä' or legal scholars, raises a question concerning the issue of their taking sides. The 
actual policy which governed the relationship between the sharifian emirs of Medina and 
the populace, particularly the Sunni inhabitants, was one of benevolence towards the Sunni 
Fugahä'in order to create an equilibrium of sorts in the internal policy. So what was it that 
caused this policy to change at certain times? It is possible that this was because the 
Imämis sensed an increase in their power, influence and numbers, or because they took 
over key positions in Medina, such as qudät (judges), a'imma (prayer leaders), khutabä' 
(preachers), or because of the emirs' support for them when the sultans were otherwise 
occupied with their wars against the Crusaders, or due to all these factors. 
As for the sharifs' relationship with the Shica population of Medina, it appears that the 
Fätimids influenced the Shica perception of their sharifian rulers. The Fätimids regarded 
their Imäm as a sacred individual, surrounded by an aura of veneration and divinity. In 
Medina, after the emirs had, in the eyes of their subjects, failed to show themselves as 
being marked with divine qualities in the way in which they ruled, the sharifs were able to 
create around their positions a degree of veneration, and induced the Shia to treat them as 
holy. The Shia took this to excess, to the extent of treating as holy every sharif who could 
trace his lineage back to °Ali b. Abi Tä1ib. 19 There was also a strong relationship between 
the Shi°a from the Qäshäni family and the sharifian emirs (see above in chapter four). Ibn 
See the biographies of Abn Falita and Shiba see al-Sakhäwi, al-Tuhfa, 3/399,3/404. 
" Such as 'Ali b. al-Saiyyfi and Nnr al-Din 'Ali b. Yahya, Minister to Emir Mansur. They had a good 
relationship with all the inhabitants of Medina - whether attendants or emirs. See Ibn Farban, 
p. 84. 
'$ Ibn Farhün, p. 109; al-Mudayris, p. 140. 
19 Ahmad al-Sibädi, 1/214; Subbi °Abd al-Mun`im, p. 227. 
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Farhiin observes, in his account of the Imämi doctrine's penetration of Medina through the 
efforts of the Qäshäni family, that the support and assistance of sharifs for them had a 
significant effect on the spread of Imämites in Medina. 20 The financial support the emirs 
received from the Shica du atalso played a role in preserving this strong relationship. 
6.1.2. The religious office holders 
This grouping included qudät, a'imma at the Prophet's Mosque, khutabä; reciters, scholars, 
fugahä' and those who held other offices. During the Ayyübid period the positions of 
imam, khatib and gädi were under the control of the Shica. 21 The first of them to take over 
these positions were the family of Sinän b. °Abd al-Wahäb b. Namilä al-Husayni, 22 with the 
sons inheriting them from the fathers. The first to assume control was cAbd al-Wahäb b. 
Namila al-Husayni, 23 followed by his son Shams al-Din Sinän b. cAbd al-Wahäb b. Namilä, 
who wrote a letter to Damascus with news of the volcanic eruption to the east of Medina 
on the night of Wednesday 3rd of Jumada II in the year 654/1256.24 The fact that he sent 
this letter means that it was he who addressed the caliphs and sultans, and this is 
indicative of the standing enjoyed by the gädi at this time. He would deliver a sermon from 
the minbar (pulpit), invoking the Sunny Companions of the Prophet, using the grace of 
A11äh attributive in relation to them, and then would go home and atone for this by 
immolating a ram and giving it away as charity. 25 He would do this every Friday, and this 
was because he was an Imämi Shia - the Shia who disliked the Companions the most. 
The question here is why would he mention the Companions favourably during the 
sermon? Does this mean that he was intimidated by the Sunni inhabitants, or that he did 
not wish to create problems between the Sunnis and Shica? 
It could be that this was part of the Imämi Shia doctrine, that of tagiyya (dissimulation). 
Also, many of the Mujäwirün and Medina's Sunnis attended the Friday prayer, and the use 
of A115h's grace attributive for the Companions was a kind of dissembling to them. 
20 Ibn Farhün, p. 210. 
2' Ibn Farhün, p. 208; al-Samhüdi, al-Walä bimä Yajib Ii Hadrat al-Mustafä, pp. 141-142; Ibn Jubair, 
Rihlat, p. 78; Ibn Batütah, al-Riblah, p. 127; Subhl cAbd al-Munlim, p. 231. 
22 A family which hold the office of qadi in Medina; they were Shica, and their rule came to an end 
in 750/1349 with the termination of Shia control of Medina. See al-Bilädi, p. 233; Hamad al-Jäsir, 
Rasä'il, pp. 148-150. 
23 Al-Sakhäwi, al-Tuhfa, 3/113. 
24 Ibn Farhün, p. 189; al-Sakhäwi, al-Tuhfa, 2/195-196. 
25 Ibn Farhün, p. 211. 
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Sinän had a number of sons: Hishäm, °Ali, cIsä, Qäsim, al-Najm Muhanna and Yacglib. 
Some of them held the offices of imäma, khitäba and gadIa 2fi 
As for the Sunnis, they had none of these religious offices, except for the imam who 
performed with them the five prayers ('alät). 2' In 682/1283, khitäba was taken away from 
the Shica and Shaykh Siräj al-Din al-Khudari al-Shäfidi was appointed. He held the offices 
of both imäma and khitäba, 28 then these two positions were held by Sunni scholars of the 
Shäfi`i school, such as Shams al-Din al-Halabi, 29 Sharaf al-Din al-Sakhäw1,30 al-Bahä' b. 
Salamah al-Masri, 3' Sharaf al-Din Abü al-Fatah Muhammad al-Amyüti, 32 Jamäl al-Din al- 
Matari and cAbd al-Rahmän b. WWI' 
One can see that there is a connection between the offices of imam and kharlb. It is 
probable that the khitäba was specific to the Friday Prayers, while a number of imams took 
turns to lead the people in the five prayers at other times. It is also clear that most of the 
Sunni imams and khatibs in the second half of the Seventh century A. H. were Sunni. " 
As for the office of gädi, this continued to remain in the hands of Imämi Shia from Bani 
Sinn until the end of the seventh Hijri century. After mounting complaints about Shia 
from Medina's Sunni inhabitants to the Mamliik sultan, Muhammad b. Qaläwlin, for them 
to have a gädi to judge amongst them according to Sunni doctrine and consensus, the 
sultan appointed Siräj al-Din cOmar al-Khudari al-Shäfi'i as gädi to Medina's Sunnis. 35 It 
appears that the authority of the new gädi was limited to adjudicating between Sunni 
parties, while imprisonment and other matters remained under the control of the Sinän 
family, indeed the Shia gädis adjudicated between Sunni parties who came to them. 36 
After him, the qadiship in Medina was held by Sharaf al-Din Muhammad al-Amyüti who, 
despite his severity against the sharifs and the Shica, was unable to oppose their judges 
26 al-Sakhäwi, al-Tuhfa, 2/196. 
27 al-Sakhäwi, al-Tuhfa, 1/53; al-Mudayris, pp. 202-203. 
2s Ibn Farhün, p. 209. 
29 ibid. 
30 Abü °Abd Allah Muhammad b. Müsä b. Abü Bakr al-Sakhäwi al-Mäliki, the judge of Medina, 
born in the eighth Hijri century. al-Sakhäwi, al-Tuhfa, 2/439. 
31 Ibn Farhün, p. 90; al-Sakhäwi, a1-Tuhfa, 1/54. 
32 a1-Sakh5wi, al-Tuhfa, 3/467. 
33 al-Sakhäwi, al-Tuhfa, 2/533; and a1-Daü'a1-Lämi; 4/131; al-Mudayris, p. 205. 
34 al-Mudayris, p. 206. 
35 Ibn Farhi"ln, p. 89; al-Sakhäwi, al-Tuhfa, 3/315. 
36 ibid. 
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who adjudicated amongst the Shia, and al-Amyüti used the same prison as the Shia 
used. " 
Mu'adhdhinvn or muezzins38 were also among those holding religious offices in Medina. 
The adhän is considered one of the fundamental duties in the mosque, since it is the signal 
to come to prayer. Given its religious importance, those who performed this function were 
meticulously selected: they had to be pious and devout individuals who knew the Qur'än 
and the appointed times. 
In the mid-seventh century, there was no one in Medina who could be relied upon to know 
the times and their sequencing, so three mu'adhdhinün were sent from Egypt: Ahmad b. 
Khalf al-Ansäri al-Khazraji al -ýAbbädi al-Matari, he being the head mu'adhdhin, Ibrahim b. 
Muhammad al-Kinäni al-Asgaläni, and °Izz al-Din al-Mu'adhin. 39 Thereafter the office of 
mu'adhdhin remained in the al-Matari and al-Kinäni families, handed down from father to 
son. 
6.1.2.1. The relationship between the religious office holders and the rest of Medina's 
Sunni and Shica inhabitants 
One of the Shia gädis in Medina, Qädi °Ali b. Sinän, held authority over the Medinan 
Sunnis, and no Sunni dared to contract a marriage or decide a dispute without his 
knowledge. After having been given money in exchange for his approval, he would write to 
one of the Sunni legal scholars to contract a marriage or settle a dispute. 40 
When Siräj al-Din took over as khatib, and later as gädi, he encountered much antipathy 
and offensive behaviour from the Imämi Shica, but he bore it patiently, anticipating 
recompense from A115h. Among their hostile acts towards him was pelting him with stones 
as he preached from the minbar. When many of them did this, the Mosque attendants 
would move forward and stand around him, protecting him from the Shi°a hostility - this 
was the reason for the row of attendants standing in front of the khatib during the Friday 
sermon, and they were replaced by their slaves, serving and protecting the gädis. The Shia 
would also lock the front door of Saräj al-Din's house from the outside, sometimes 
spattering it with filth, and following this up with every kind of hostility. Nevertheless, he 
37 
al-Mudayris, p. 230. 
38 Muezzin is the person who gives the call to prayer from the minaret of the mosque. Ian Netton, a 
Popular Dictionary of Islam, p. 172. 
39 Ibn Farhün, p. 62; al-Sakhäwi, al-Tuhfa, 1/178,3/49. 
40 See Ibn Farhün, p. 210. 
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remained unmoved, perhaps forgiving them their anger at their loss of the offices of imam 
and khatib after these had become hereditary amongst them . 41 
But when Shaykh Sharaf al-Din al-Amyiiti took over as qäd; imam and khatiib in the 
Prophet's Mosque, he was known for his severity against the sharifs, and his aggressive 
measures against the Imämi Shica, as he insulted them from the minbar and prohibited 
them from performing the four noon prayers on Friday in the mosque, because they refused 
to perform the Jumca prayer, owing to their belief that this prayer could be performed only 
behind an imam who was ma`süm or infallible. 42 
The Sunni gädis treated people well, and this led people to forsake the Imämi gädis, who 
were taking money from the parties for adjudicating between them. They clamped down 
on the Imämis regarding temporary (mur'a) marriage, penalising those who engaged in 
this, fought against Shia innovation, and punished those who insulted the Prophet's 
Companions. Thus, the Surma came to the fore. " 
6.1.3. The mujiiwirün 
This word applies to those who came to Medina or to Mecca, staying in one of the two in 
order to be close to the Holy Places, for an unspecified period; it could be a month, years or 
for the rest of their lives. " This term was used in Medina to signify the neighbourhood of 
the Prophet's Mosque. During the Ayyübid period, the neighbourhood became more 
spread out as the numbers of mujäwirUn increased. They came to form a significant 
percentage of Medina's populace, having a cultural, social, economic and sometimes 
political influence. The large number of mujäwirdn was due to the religious incentive 
current in people's beliefs at that time, which was based on a collection of hadith about the 
excellence of Medina, the merits of living there, and the great rewards for those who 
prayed in its mosque. 45 
41 ibid. 
42 Ibn Farhün, p. 91; Ibn Hajar, al-Durar, 4/276. 
43 Ibn Farhiin, p. 92; al-Sakhäwi, aI-Tubfa, 2/509; al-Mudayris, p. 230; (and see section 6.1.7.1). 
44 Ibn Manzür, kin al-°Arab, 1/530-531. 
45 al-Bukhäri, Sahih al-Bukhiri, Bib Fadi'il al-Mading 3/53-63. The following are examples of 
Iladith about the virtues of Medina: the Prophet said: 'That which exists between my house and 
my pulpit is a garden from the gardens of Paradise, and my pulpit is upon my trough'. ( al-Bukhäri, 
2/224). And he said: 'One prayer in my mosque is better than one thousand prayers in any other 
mosque, excepting al-Masjid al-Haräm'. (al-Bukhäri, 3/63, No: 1190). And he said: 'Verily, Belief 
returns and goes back to Medina as a snake returns and goes back to its hole'. (al-Bukhäri, 2/222). 
And the Prophet said: 'Do not undertake journeys but to three mosques: this mosque of mine, the 
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Medina witnessed an influx of numerous mujäwirün from Egypt, Syria, Iraq, Morocco, 
Yemen, India and Persia. Among the mujäwirün were scholars, students, persons of various 
professions and those who held offices, such as mu'adhdhinün, mosque attendants and 
reciters. The spread of special hostels (arbita; sing. ribät)46 to house the mujäwirün helped 
to increase their numbers. 47 What characterised them most were their piety and receptivity 
to teaching, and the good relations amongst themselves on the one hand, and between 
them and the rest of Medina's inhabitants on the other. These relations were apparent in 
intermarriages without regard for original nationality, thus intermingling ethnicity and 
blood. The mujäwirün relations with the people of Medina were marked by friendliness, 
respect and esteem. 48 This was due to the conduct which characterised the majority of 
mujäwirün, and which made them accepted and popular since they had good morals which 
they abided by, they were congenial and companionable to others, and were dignified and 
respectful, setting a good example and giving good counsel. 49 Some mujäwirün were 
scholarly and upstanding individuals, who did good and eschewed wrong, 50 such as Ahmed 
b. Muhammad Zain al-Din (d. 704 A. H/ 1304 A. D. ), who cleared away the tree near to al- 
Rawda al-Sharifa because of the dissension and disturbance created by the people's belief 
that it carried a blessing. " 
6.1.3.1. Relations between the mujäwirün and the Medinan emirs 
In general, the mujäwirün did not concern themselves about political events, the struggles 
for the emirate and the wars between the Medinan and Meccan emirs. They had no 
political aspirations; their goal was to devote themselves to worship. Therefore, the 
mujäwirün in Medina acquired the patronage of the emirs for the most part, but some 
disputes did occur; for instance, Ibn Farhiin mentions that a share of the date harvest from 
Mosque of al-Haräm[in Mecca] and the Mosque of al-Agsä. ( Muslim, Sahih Muslim, 2/1014, 
No: 1397). And he said: `Men will all but beat the livers of their camels [riding hard] in pursuit of 
knowledge, but they will find no-one more knowledgeable than an slim of Medina'. ( al-Tirmidhi, 
Sunan al-Tirmidhi, 5/47). 
46 A ribät is a simple accommodation set up by certain sultans, wealthy people and °ulamä; as 
endowment for the benefit of mujäwirs the poor and Sufi adepts. A full definition of this word will 
be presented in Chapter seven. 
47 al-Samhiidi, Khuläsatal-Wafä, pp. 340-346; 'Abd al-Bäsit Badr, al-Medina, p. 200. 
"$ Ibn Farhiin, pp. 69,177; al-Sakhäwi, al-Dav'al-Lämi; 1. /41,222. 
49 Ibn Taghribardi, al-Manhal al-Sä6,1/147. 
50 Munä al-Mishäri, al-Mujawirün fiMakka wa al-Madina, pp. 90-91. 
51 al-Sakhäwi, al-Tuhfa, 1/229. 
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the awgäf (endowments) was distributed among the mujäwirün every year. The person 
responsible for this awgafwas the head attendant at the Prophet's Mosque. He would take 
some of this share for himself - which was not permissible under Islamic law, and so certain 
mujäwirün refused to take their share, one of them saying to the head attendant: `You have 
offended against the awgäfand lawful conduct, and we will be brought into ill repute if we 
partake of these'. The head attendant was angered and referred the matter to Emir 
Jammäz b. Shihä, who ordered that whoever refused to take the dates be banished from 
the city. However, prominent mujäwirün intervened, pleading with him on their behalf 
until he pardoned them. " 
Similarly, one of the mujäwirün did not remain silent before Emir Jammäz when he uttered 
derogatory words with regard to Abü Bakr and 'Umar, but accused him of unbelief and left 
the majlis, but he did not escape the wrath of the emir: his house was plundered, which 
forced him to leave for Mecca 53 
Ibn Farhün also made mention of the Shia sharifs' desire to get rid of the mujäwirün and 
attendants due to the abundance of their complaints against them to the Sunni caliphs and 
sultans, yet they were unable to do this due to the arrival of Sultan Muhammad b. 
Qaläwün for the hajj year 712/1313. ' Since the time of Nur al-Din Zangi, the sultans had 
taken an interest in Medina's mujäwirün and required the emirs to honour and provide for 
them. " It could be that the reason for this was that the sultan considered himself as the 
Protector and Custodian of the Two Holy Mosques, and one of the basic features of these 
titles was to ensure the protection of the mujäwirun. Therefore, when Sultan Muhammad 
learnt of Emir Mansiir's mistreatment of certain mujäwirün, he ordered that he be arrested 
and not released until he had pledged that he would not mistreat the mujäwirün but 
honour them. S6 Furthermore, when the sultans sent money to Medina, they would allocate 
a share to the mujäwirün. Niir al-Din Zangi and Salah al-Din sent money to the 
inhabitants of Medina and the mujäwirün. S7 
sz Ibn Farhiin, pp. 47-48; al-Sakhäwi, al-Tuhfa, 2/478; Munä al-Mishäri, p. 57. 
Ibn al -ýImäd, Shadhrät al-Dhahab, 6/369; al-Fäsi, a1 °Igd, 2/291-292; 'Abd al-Bäsit Badr, al- 
Medina, p. 206. 
54 Ibn Farhün, p. 81 
ss ibid., p. 
252. 
s6 ibid.; 'Abd al-Bäsit Badr, al-Medina, p. 208. 
57 'Abd al-Bäsit Badr, al-Medina, p. 208. 
165 
It is clear that, at times, the sharifs adopted a hostile stance towards the mujäwirün, and it 
appears, from what has been mentioned previously, that the reason behind this was 
doctrinal differences, " since the mujäwirün were opposed to manifestations of Shicism in 
Medina as well as missionary activity. 
In the year 394/1003, they sided with the people of Medina against Emir Abn al-Futiih, 
when he received an order from the Fätimid caliph to vilify certain Companions as well as 
some of the Prophet's wives, and so were able to prevent him from doing so. 59 In 410/1019, 
they also managed to kill a religious dissenter known as the `Guide of the Faithful', who 
was alleged to have called for the worship of the Fätimid Caliph al-Häkim bi-Amr Allah, 
the cursing of the Prophet and the spitting on the Qur'än. He had been staying as a guest 
of Abü al-Futül}, under his protection, yet the mujäwirün were able to kill him6° 
However, the above should not be taken to mean that the relationship between the 
mujäwirün and the emirs was entirely dominated by hostility and discord. At times, both 
parties were on good terms, and the cooperation and harmony between them were 
apparent. There is no better evidence of this than the fact that certain mujäwirün 
occasionally provided the emirs of Medina with the money they required at critical times, " 
and also many of the emirs welcomed them at their majlis gatherings and honoured 
them. 62 We may conclude, therefore, that the mujäwirün remaining in the city suggests that 
the Shia were not generally oppressive nor was the city's apparent reputation as the home 
of oppressive Shia enough to prevent them from coming to Medina in the first place. 
Among the well-known mujäwirün of this period were: Rabic b. `Abdulläh b. Muhammad 
al-Ilanafi (d. 602/1205), who lived in Medina for twelve years as a mendicant dervish, 
fasting often; 63 Razin b. Mucäwiya b. °Ammär al-Andalusi al-Sargasti (d. 525/1131), a Mäliki 
imam in Mecca who then moved to Medina, became a mujawir there and wrote a book on 
matters there and who was a badith scholar and author of a book compiling the five Sahih 
and the Muwatta'; 64 Khalaf b. cAbd al-°Aziz al-Ghäfigi al-Ishbili (d. 704/1304), who was a 
58 Ibn Farhiin, pp. 69,197. 
59 al-Bakri, Jazirat a1-Arab, pp. 69-70; Munä al-Mishäri, p. 56. 
60 al-Fäsi, a1-ýIgd, 7/354. 
61 Ibn Farhün, p. 204. 
62 al-Fäsi, al-°Igd, 1/330,8/27. 
63 al-Sakhäwi, al-TUhFa, 2/61. 
64 ibid., 2/63. 
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zahid imam and religious scholar; " Saba' b. Shu`aib al-Yamani (d. 665/1266), who was 
Mufti of the Two Holy Mosques. 66 Some of the mujawirun came to Medina with their 
families, such as: Said al-Rakwa i al-Mughrabi, a pious individual who migrated to Medina 
with his devout wife, both of whom died there after the year 720/1320; 67 cAfif al-Din Abu 
Muhammad cAbd al-Saläm b. Mazruc al-Basri, a fagih, and a badith scholar who knew the 
scriptures by heart, and who was a mujawir in Medina for nearly fifty years, dying in 
696/1297: many were taught by him and scholars from across the Islamic Empire met with 
him, benefiting from his learning and considering him one of their shaykhs. 68 
6.1.3.2. The economic situation of the mujäwirnn 
An examination of the biographies of certain mujäwirUn reveals an aspect of real life in 
Medina and the actual condition of the mujäwirvn grouping. Just as mujäwirUn came from 
different countries, so also they differed in terms of their economic resources. There were 
those who were rich, who had brought with them a substantial sum of money on which 
they lived, and had no need to work, such as Shaykh Dhiyä' al-Din al-Hindi, in whose 
house 400,000 dirhams were found hidden. 69 There were the merchants who moved their 
businesses to Medina and divided their time between work and worship, enjoying life in 
Medina, such as Muhammad b. `Ali b. Yahyä al-Gharnäti, who had both a business and 
property. 70 There were those with a profession from which they earned their living, such as 
the Shaykhs Abü al-Hasan al-Kharräz and Abü 'Abdulläh Muhammad al-Kharräz, both of 
whom worked in the same trade as cobblers. " Some were poor, without wealth or skills, 
living the life of ascetics, and alms were distributed among them. Ibn Farhün observes that 
there were annual alms for mujäwirün which were disbursed among them, and, if one of 
them died, his share would pass to his inheritors. 72 A number of mujäwiriin of average 
means worked in child education and teaching the memorising of the Qur'än particularly 
those who did not attain the rank of scholar (`älim; pl. "ulamä), and found that this 
6s ibid., 2/19. 
66 ibid., 2/117. 
67 ibid., 2/164. 
68 Zain al-Din Abü al-Faraj al-Salami, al-Dhail °A1ä Tabagät al-Hanäbilä, 2/334; °Abd al-Basit Badr, 
al-Medina, p. 210. 
69 al-Fasi, al-°iqd, 2/291. 
70 al-Suyiiti, Bughyat al-Wät, 1/293. 
7' Ibn Farhün, p. 114. 
72 Ibn Farhün, p. 36; °Abd al-Bäsit Badr, al-Medina, p. 212. 
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profession assisted them in their difficult circumstances, such as Muhammad b. Maymnn 
al-Jazä'iri. " Some of them lived in the madrasas or had employment there. 74 
It appears then that the mvjäwirün were a group of people who had come to Medina from 
both Arab and non-Arab countries and formed what was from the outside a well-structured 
community which was concerned with worship and of which a significant number engaged 
in religious science and education. The rest of them were of slender or average means and 
were involved in simple occupations, receiving at times some money from alms. It is clear 
that a large proportion of mvjäwirvn became integrated into Medinan life, breaking off 
from their original roots - except for the name and lineage they carried - particularly when 
the second generation of their children appeared, those who were born and raised in 
Medina. Their language and culture and a great many of their customs and traditions 
became absorbed into the Medinan pattern of locally resident cultures and peoples. They 
also brought facets of their cultures, customs and traditions with them to Medina, making 
them an integral part of its heritage within a generation or two 75 
6.1.4. The Slave Class 
Slavery was practised during the Ayyübid period, and trade caravans carried male and 
female slaves to Medina as they carried them to other cities of the world. The slaves were 
imported from countries as diverse as Abyssinia, India, and Nubia, 76 and they can be divided 
into two groups. The first includes the emir's retinue, aides and private retainers, who 
waited on him, protected him, served him and carried out his orders. Every emir had a 
group of slaves, large or small, depending on his standing and wealth. The second group 
includes those slaves who worked in the houses of the wealthy, on the plantations, or for 
merchants, buying and selling and transporting merchandise. These slaves mostly worked 
in agriculture, and, from this, generally received a quarter of the, produce and were 
considered part of the families to which they belonged. Sometimes, it was stipulated that 
the slave should have as his wages food, clothes and lodging for many years. A slave could 
73 al-Hsi, al-°Igd, 2/326; °Abd al-Bäsit Badr, al-Medina, p. 213. 
74 Ibn Farhnn, pp. 69-70; al-Sakhäwi, a1-Tuhfa, 1/154. 
75 °Abd al-Bäsit Badr, al-Medina, p. 213. 
76 Ibn Khaldün, 4/99; al-Tujaybi, Musttäd al-Rihla, pp. 304-307; °Awätif Naiiwäb, p. 202; Jamil I-Iarb, 
pp. 130-131. 
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work on his own account with his master's agreement in return for a sum of money, and 
could save the rest in order to emancipate himself or get married. " 
As for slave girls and bondmaids, they were imported to Medina from the slave markets in 
various locations, and were Abyssinians, Indians, Greeks, Caucasians, and Arabs who were 
born in Medina, Egypt, Taif and Najd. 78 The people of Medina had disliked taking 
bondmaids and slave girls as the mothers of their children, until °Ali b. al-Hasan b. `Ali Abi 
Talib (whose mother was Persian) grew up amongst them, outshining the Medinans in 
terms of legal scholarship, learning and piety, and then they became desirous of taking 
bondmaids. 79 
As the use of male and female slaves became prevalent throughout the homes of Medinan 
emirs and notables, so too spread the movement for emancipation - it was one of the ways 
of finding favour with Allah and was practised by many Medinans, mujäwirvn, shaykhs of 
the Mosque, and wealthy men and women. Ibn Kathir notes that, when the volcano 
erupted in 654/1256, Emir Munif b. Shiyha left his palace for the Prophet's Mosque to 
perform the calät and voluntary prayer and freed all of his slaves in an entreaty to A11ah, 
and thus many of Medina's inhabitants did likewise. 80 Ibn Farhun mentions that one of the 
Mujäwirün, Shaykh `Abdullah al-Wadrishi, himself freed thirty slaves. " Shaykh Safi al-Din 
Abü Bakr b. Alimad al-Salami was a wealthy man of considerable property which he 
relinquished, emancipating all of his slaves and maml5ks, seeking recompense and reward 
from A11ah. ß2 Shaykh Muhammad b. Alimad al-Gharnati also freed all of his slaves; after 
entering the Prophet's Mosque as an attendant, he freed his servant Najib, who became one 
of the attendants at the Mosque. 'Ali b. Maymiin aVUjaili also emancipated his slaves. 83 
The spread of emancipation in Medina led to the emergence of a new social group of 
freedmen who lived close to their former owners (like al-Nakhäwla), or independently 
worked in the trades and occupations in which they were proficient, staying mostly among 
the communities of average means or lower, and joining in the flow of everyday life. 
" See Jamil I; iarb, p. 213. 
'$ IHasan Ibraa-him Hasan, 2/418; Jamd Harb, p. 231; Subbi °Abd al-Mun'im, p. 237. 
79 Hasan Ibrahim l; lasan, 2/418; Subhi °Abd a1-Mun°im, al-°Ilägä4 p. 237. 
ß0 Ibn Kathir, al-Bidäyä wa al-Nihäyä, 13/203; °Abd al-Bäsit Badr, al-Medina, p. 221 
Ibn Farhün, p. 79. 
%2 ibid., p. 101. 
83 ibid, pp. 150,195; °Abd al-Bzsit Badr, alMedina, p. 221. 
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Famous slaves in Medina include Said, a slave of Muhammad al-Balasi (d. 738/1337) who 
was freed and made an attendant at the Mosque. 
6.1.4.1. Their relationship with the rest of Medina's Sunni and Shica inhabitants 
The Imämi Shia du`ät were eager to win over young slaves as they were easy to 
indoctrinate and became Shia when they were older - this worked well for them, as most 
slaves who worked in agriculture became Shia. In time, they became freedmen and formed 
another social grouping of Medinans. They came to be known as a]-Nakhäwla, due to their 
working in date farming. All of them were Twelvers, ß4 and the community can still be found 
in Medina today. It is clear that this grouping did not mix with Medina's Sunnis, as they 
lived in areas specific to them, and the people did not share in their economic and social 
life. 85 
6.1.5. The old Medinan population 
These were the descendants of the Muhäjirrun and the Ansär. The Ansär were the original 
inhabitants of Medina, the Aws and the Khazraj tribes, who were the Medinans who 
became Muslims during the time of the Prophet. Many of them left for the Islamic cities 
during the Conquests and later, " while some remained in Medina, preserving their lineage 
and cohesion up to later times (Ibn Farhün observes: `In Medina there is a community of 
the Ansär, they have their own quarter in which they live, cAbdulläh al-IIädhi is one of 
them') 87 In his biography of Medinan notables, al-Sakhäwi mentions many names of those 
who had preserved their lineage to the Ansär, among them cAbd al-Rahmän b. Muhammad 
b. Ahmad b. Khalf al-Ansäri al-Khazraji (729-772/1329-1370) and his son Muhammad, 
who held the office of head Mu'adhdhin, gädi of Medina, imam and kharlb, 88 and 'All b. 
°Izz al-Din b. Yüsuf al-Ansäri(772/1370), the first Ijanafi gädi, who was the Sunni 
champion against the Shica. 89 
As for the descendants of the Muhäjirnn, the cUmariyyiin were renowned amongst them, 
tracing their lineage to Umar b. al-Khattäb. They were a large tribe which spread in such 
ß4 a1 cAyyäshi, Rihlar al-, Ayyäshi, pp. 16,211-212. 
'See `Abd al-Rahmän al-Ansäri, Tubfat al-Mubibin wa al-Shäb, p. 98; Abmad al-Sibä°i, Tärikh 
Makka, p. 65; Werner Ende, The Nakhäwila, a Shiite Community in Medina', in: Die Welt des 
Islams; 37(3), pp. 263-348 (86). 
86 Ibn Qudämä, al-IsribsärIINasab al Ansär, pp. 33,55,72,97-98; al-Mudayris, p. 132. 
Ibn Farhün, p. 183. 
88 al-Sakhäwi, al-Tuhfa, 2/529; °Abd al-Bäsit Badr, al-Medina, p. 197. 
89 al-Sakhäwi, al-Tuhfa, 3/268; Ibn Ilajar, al-Duraral-Kämina, 3/216. 
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a way that they can still be found today in Medina. 9° Ibn Farhün referred to them as being 
among the prominent inhabitants of Medina: 'In Medina there is a community of 
cUmariyyün descended from `Umar b. al-Khattab. They were a substantial community, 
possessing bravery, honour, and influence. They were people with horses, slaves, and 
retainers, and they were those who assisted the people of the Surma and the associates of 
the mujäwirün and the attendants!. 91 They also owned vast properties in Medina. 92 
Some of them took up important positions in the administration of Medina. Muhammad b. 
°Abdullah al-`Umari was a vizier to Emir Widdi b. Jammaz. Ibn Hajar spoke highly of him, 
describing him as a just vizier. 93 One of their leaders was `Ali b. Mutrif (d. 728/1327), who 
sat with the most eminent of °Umaris and their shaykhs on either side of him. 94 
In the sources available to us, we find no mention of the 'Umaris taking part in incidents of 
civil unrest, revolution, and struggle for the emirate, and it appears that they had no impact 
on peaceful everyday life, despite being a large community with power and influence. 95 
From the names of certain notables who are mentioned by historians, we can surmise that 
there were numerous Medinans who traced their lineage to some of the Prophet's 
Companions; among them was cAbd al-Malik b. Ahmad alcUthmani al-Umawy, who 
claimed descent from °Uthman b. cAffan and Jamal b. Yüsuf al-Qurashi al-Hashimi. 
The biographies of these notables indicate that they held various occupations and rankings, 
such as mu'adhdhinün, merchants, students, rich and poor, and reveal their eagerness to 
trace their lineage to Medina's ancient past on which they prided themselves. This lineage 
was an intrinsic social value showing the purity of their Medinan affiliation. 96 
6.1.5.1. Their relationship with the rest of Medina's Sunni and Shica inhabitants 
They enjoyed an excellent relationship with the rest of Medina's inhabitants, the 
mujäwirün, the attendants and others, supporting one another in piety and devoutness. 
Many of the wealthy Medinans gave a great deal in charity to the poor, and marriages 
between original Medinans and certain mujäwirün also occurred 97 They liked the 
90 'Atiq al-Biledi, Mu jam Qabä'il al-Hijäz, p. 355; °Abd al-Bäsit Badr, al-Medina, p. 198. 
91 Ibn Farhnn, p. 187. 
92 Ibn Hajar, al-Durar, 4/407. 
93 ibid. 
94 Ibn Farhnn, p. 78; al-Mudayris, p. 133. 
9s Ibn Farhnn, p. 182. 
96 °Abd al-Bäsit Badr, a1. Medina, p. 199. 
97 Ibn Farhnn, pp. 186-187. 
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mvjäwirun and called them to their majlises, enjoying their company and helping them 
with their problems. As for their relations with the sharifs, some of them were viziers for 
the emir of Medina, such as Muhammad b. cAbdulläh al `Umari and Nür al-Din `All b. 
Mashkür, 98 and certain of them opposed the Shia innovation and fought against them, like 
`Izz al-Din Hasan b. Y`alä al-Umari (d. 706/1306). 99 
6.1.6. Attendants at the Prophet's Mosque 
Serving as an attendant (khädim; p1. khuddäm) at the Prophet's Mosque is actually 
considered a religious office, but, due to its importance, and the sheer numbers of those 
engaged in this work, I prefer to regard it an independent grouping. This office is regarded 
as of the great importance, and one to which many people aspire. Although mosque 
attendants had existed since the time of the Prophet, the use of eunuchs did not occur until 
the time of the Umayyad Caliph Muldwiya b. Abi Sufyän (d. 60/680). 10° It appears that 
serving in the mosque after this time was voluntary, alongside the official attendants, as one 
historian recounts that those acting as attendants in the mosque during the °Abbäsid period 
were fugahä, Sufis, and people of learning and good conduct. 101 The only reference I can 
find in the historical sources to the existence of official attendants after that period is from 
the second half of the sixth century A. H., when there is a text of Ibn al-Najär which attests 
the presence of attendants in the Prophet's Mosque: he believes that they were appointed 
by Sultan Nür al-Din Zang!. He states that, in 554/1159, during the emirate of al-Qäsim b. 
Muhanna, an unpleasant odour emanated from the chamber housing the Prophet's grave in 
the Mosque (because a bird had died there): `A mosque attendant 'Bayän al-Aswad' of a 
black eunuch went down to it and cleaned it'. 1Ö2 
However, Ibn Farhün gives contrasting information regarding the above, since he says: 
`Sultan Saläh al-Din al-Ayyübi was the first to establish the system of the attendants at the 
Mosque of the Prophet, granting them awgäf, of which they still have the deed of 
endowment today'. 103 Ibn Iyyäs confirms Ibn Farliiin's opinion: 
98 Ibid., p. 185. 
99 He was Hanafi and would often recite the Qur än. He left behind him righteous offspring, all of 
whom were reciters of the Qur än. He opposed all evil doers and innovators. See Ibn Farhün, 
p. 188; al-Sakhäwi, al-Tuhfa, 1/288. 
100 al-Azragi, AkhbärMakka, 1/254; al-Ansäri, Tuhfat al-Muhibin, p. 53; al-Mudayris, p. 207. 
101 al-Ansäri, Tuhfat al-Muhibin, p54. 
102 Ibn al-Najjär, al-Duna al-Thamina, 2/396; al-Sakhäwi, a]-Tuhfa, 1/385; al-Mudayris, p. 208. 
103 Ibn Farhün, p. 99. 
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Saläh al-Din was the first to decree eunuch attendants in Medina. The reason for 
this was that Saläh al-Din wished to gain favour with the Medinan emirs, so he sent 
to them gifts and money until they gave Medina over to him. When he achieved 
authority over it, he appointed twenty-four eunuch attendants, setting over them a 
leader called Badr al-Din al-Asadi. He endowed them with two towns in Upper 
Egypt, Nagäda and Qubäla. 104 
From the above, it can be said that the office of mosque attendant existed before the 
Ayyiibid period, but it began to have specific organisation from the Ayyiibid era onwards, 
and the title given to its leader was Shaykh al-Khuddäm, or Head Attendant. Specific 
permanent funds were, moreover, allocated to these attendants from awq f, endowed by 
Saläli al-Din, so that they would be wholly dedicated to serving at the Mosque, i. e. they 
would partake in no other work than serving as attendants. 'os 
The oldest text describing the attendants at the Mosque during the Ayyübid period is in the 
Rihla, or Travels, of Ibn Jubayr, when he visited Medina, and reports that they were young 
Abyssinian men, elegant in appearance and neatly dressed. 'ob 
The function of the attendants can be summed up as guarding the Mosque, cleaning it, 
laying carpets, seeing to its needs, opening it up for worshippers, closing it at night, caring 
for the Prophet's tomb, accompanying the imam to the prayer, sitting around him in the 
front rows during the sermon, lighting the lamps at night, incensing the Mosque, organising 
its storehouses, laying the carpets for the emir when he attended the prayer, and standing 
with his guards. The Shaykh al-Khuddäm's office was considered a most superior position, 
to which distinguished persons were appointed. The authority to appoint lay with the 
sultan alone, and it was he who issued the decrees for appointment and dismissal. "' Thus, 
in this regard, the Shaykh al-Khuddäm was on an equal footing with the emir. He was 
usually selected from the sultan's retainers who served the ruler at his residence, and it 
generally happened that he was a close companion. When the sultan wished to honour a 
favoured retainer for his service, he would appoint him as Shaykh al-Khuddäm in the 
Prophet's Mosque. 
104 Ibn Iyäs, Badä'i° al-Zuhvr, 1/243; Ibn Dagmäg, al-Intisär, 5/49; al-Mudayris, pp. 208-209. 
1°s Ibn Farhün, p. 235. 
106 Ibn Jubayr, al-Rihla, pp. 171-172; °Abd a1-Bäsit Badr, al-Medina, p. 215. 
107 al-Qalgashandi, Subh al A sha, 12/260; al-Mudayris, p. 213. 
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It was customary that the head attendant was a eunuch, so that he would have no wife or 
children and could devote himself entirely to serving the Mosque. "' This bid`a 
(innovation), as al-`Ayni called it, had been in place since Saläh al-Din al-Ayyiibi sent 
eunuch attendants to serve in the Holy Mosques in Mecca and Medina. Therefore, when 
al-Ashraf Barsbay (825/1422) appointed Muhammad b. Taqqi al-Din Qäsim, who was not 
eunuch, as Shaykh al-Khuddäm in the Prophet's Mosque, his appointment caused dismay 
and uproar. cAli al-Sayrafi commented on the news in his Nuzhat al-Nufiis wa al-Abdän: 
What has been wellknown since times of old is that the position of Shaykh al- 
Khuddäm is intended for castrated servants - that is to say eunuchs - and so said our 
Shaykh al-Badr al `Ayni and Shaykh Taggi al-Din al-Magrizi: the office of Shaykh al- 
Khuddäm of the Prophet's Mosque has not, since Salah al-Din, been entrusted to other 
than castrated servants. 109 
Whoever was chosen to be the Shaykh al-Khuddäm would usually have a venerable 
personality, combining righteousness, piety, asceticism (zuhd) and proficiency in worship 
with an energetic administrative personality that was capable of properly managing a large 
number of attendants and maintaining good relations with official and social figures in 
Medina. Ibn Farhün describes one of the Shuyukh al-Khuddäm or head attendants whom 
Näsir al-Din cAtä'ulläh met, and says of him: 
He was the finest person in appearance and the most complete in form. He knew the 
Qur'an by heart, fasted often, commanded respect in gatherings without harming or 
threatening: if he gaves an order it is carried out and he did not change his mind for 
anyone. "' 
6.1.6.1. Their relationship with the rest of Medina's Sunni and Shica inhabitants 
The head attendants were all Sunni, since they were always appointed by the Ayyübid 
sultans and Mamlüks, as stated previously, and they enjoyed good relations with the Sunni 
Medinans. Ibn Farhün describes the relationship between the attendants and the Medinans 
as exemplary; they were diligent in good works, offered solace to the poor and showed 
108 al cAyyäshi, al-Rihlah, p. 230. 
'09 °Ali al-Sayrafl, Nuzhat al-Nufüs wa al-Abdän, 3/335; and al-Sakhäwi mentions that the Mamlük 
sultans did not subsequently comply with this rule, and appointed a number of uncastrated men to 
the post of Shaykh al-Khuddam. al-Sakhäwi, al-Tuhfa, 1/61-62; °Abd al-Bäsit Badr, al-Medina 
p. 217. 
10 Ibn Farhnn, p. 36. 
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affection to the young. Moreover, if one of the merchants fell into financial difficulty, they 
helped him without gain, and relieved him of his situation. ' II 
Their relationship with the mujäwirdn was also good, as Ibn Farhün observes: 
No mujäwir, young or old can pass by them without their rejoicing over him and 
welcoming him to their majlis. And if the Emir of Medina is displeased with one of the 
mujäwirün, the most prominent among them will go out to the palace to see the Emir 
and redeem him, perhaps by assuaging the Emir with something in the way of money. 
Likewise if one of them suffers a loss, or a crime or a heavy debt, they come to his aid 
and assist him. "' 
Ibn Farhün relates that certain of the Shuyukh al-Khuddäm had commendable social 
interactions with the people of Medina, such as clzz al-Din Dinär al-Badri, who would 
concern himself with the city's poor, seeing to their needs and preparing medicines for 
them himself. He would visit them in their homes, bringing them food and money. He had 
servants and slaves, yet he carried these things to the poor himself and did not want them 
to carry the gifts for him. "' We find in the akhbär of certain Shuyükh al-Khuddäm that 
they disbursed funds to the poor and needy, and some of them set up rubut 
(accommodation for the poor and Sufis) and schools, such as Rihän al-Hindi, a long- 
serving and well-known attendant at the Prophet's Mosque, who erected two large arbita, a 
plantation and a well for the city's poor; "' and Shaykh Muftäh, who endowed a plantation 
in al-Hasa and another in Bi'r °Izz alcArab as waqf for the poor. His practice every year 
during the month of Rabic I, the Prophet's birthday, was to disburse large amounts to the 
poor of Medina. "' 
Their relationship with the sharifs, however, was unstable. At times, it was good and, at 
others, bad, subject to the prevailing political, economic and social circumstances. Ibn 
Farhün mentions one of them standing up to the Shica emirs. He was Shaykh Zahir al-Din 
al-Ashrafi (d. 723/1323), who, through his energetic management, was able to safeguard 
the awgäfof the Prophet's Mosque, and recover from the emirs' awgäfand properties that 
I1 ibid., p. 200. 
"Z ibid. 
13 ibid., p. 48. 
14 ibid., p. 51. 
"s ibid., p. 52. 
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which they and their forefathers had misappropriated. Due to his prestige and power, the 
mujäwirün and their attendants joined forces and their bravery gained in strength. i6 
Ibn Farhün also narrated in his book that relations between some of the attendants and 
some of the Shica of Medina were not good at sometimes: 
I was aware of a group of mujäwirün and khuddäm who recited their books and 
listened to their Prophet's badith only in secrecy until the arrival of al-Sahib b. 
Hanna, "' who opposed the Sinan family and the al-Qayyashin [Shi°a]; and they 
were in awe of his standing with the Sultan, and yielded to him, practising tagiyya. 18 
However, relations between the attendants and the sharifs were not always poor; certain 
Shuyukh al-Khuddam had friendly ties with the sharifs - the emirs and others. Among 
such shaykhs was cAziz al-Dawla, known as al, Azizi (d. 700/1300): he was, according to 
Ibn Farhün, `on good terms with the sharifs, and did them many a good turn, so much so 
that he was accused of their doctrine because of his consorting with them and meeting 
their needs'. 1' What is meant by accusing him of their doctrine is that he embraced the 
sharifs' Twelver Shi°a doctrine. 
The Mudaeiba family, who were from among the sharifs, lived in the Attendants' Quarter 
near to the Prophet's Mosque, and, as a result, they interacted with the attendants of the 
Mosque. For this reason, Ibn Farhün believed that they enjoyed good relations with the 
attendants. 12' 
6.1.6.2. Economic situation of the attendants 
The attendants of the Prophet's Mosque had an annual allowance, which came from the 
proceeds of the awgäf set up for them, and the service of the Mosque in general. There 
were several awgäf, some in Medina, some in Egypt, Syria, and India. "' When Saläh al-Din 
inaugurated the Mosque's attendance system, he endowed awgäf for them in Egypt, 
consisting of agricultural land, the yield from which was sent to the attendants of the 
16 ibid, p. 36, and see °Abd al-Basit Badr, al-Medina, pp. 217-219. 
He was Ahmad b. Muhammad b. Zain al-Din b. al-Sahib, who became a mujäwir in Medina in 
701/1302. He died in 704/1305 in Egypt. See Ibn Farhiin, p. 24; al-Sakhawi, al-Tuhfa, 2/141; Ibn 
Hajar, al-Durar, 1/283. 
"8 Ibn Farhün, p22. 
Ibn Farhiin, p. 15; al-Fairiiz Abadi, al-Mughänim, p. 215; al-Mudayris, pp. 215-216. 
Ibn Farhün, p. 84; al-Mudayris, p. 132. 
121 al-Sakhawi, al-Dad'al-Lämi, 8/171; °Abd al-Basic Badr, al-Medina, p. 218. 
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Prophet's Mosque. '22 The sultans who came after him took over the care of these awgä% 
increasing them so that they reached the stage where they were used as a means to exert 
pressure on the emirs. "' In addition to this, there was the money and gifts which the kings, 
sultans, caliphs and the wealthy sent to Medina and of which the Mosque's attendants 
received a share. This indicates that the attendants of the Mosque lived a comfortable life, 
and it appears that certain Shuyukh al-Khuddäm were on a level with the wealthy, which 
enabled them to spend on worthy causes. Many of them were the servants of the sultans, 
and perhaps some of them amassed great wealth before becoming Shuyukh al-Khuddäm at 
the Prophet's Mosque, and so had no further need for wealth and began to disburse it. 12a 
In general, the attendants at the Prophet's Mosque were, for the most part, devout, 
practising zuhd and humility and treating others with kindness. They had a fine awgäfand 
donations which were plentiful during the hajj and the visitation seasons. Some were 
renowned for their charity and kindness, and many bequeathed their homes and 
plantations to the Prophet's Mosque and to charitable works, particularly as the majority of 
them were without wives and children. A large proportion of them were also very learned, 
attending theology lectures as both pupils and teachers, such as Yumn b °Abdulläh Abü al- 
Fadl (d. 675/1226), one of the Shuyukh al-Khuddäm. 12' He learned the badith from Abi 
Muhammad b. cAbd al-Wahäb and others, and transmitted it, so that others, in turn, learnt 
it from him. Al-Sakhäwi mentions that a number of attendants sat around him learning 
from him. '26 Among them also was Sawab al-Shams al-Hamawi al-Näsiri, Shaykh al- 
Khuddäm (d. 719/1319). 127 
6.1.7. The Imämis (the Twelver Shica) 
The Shia doctrine did not spread in Medina during the first five hijri centuries, despite a 
significant number of its followers and du`ät128 coming and going, as visitors and 
mujäwirün for long periods of time. When Medina fell under Fätimid control, the Fätimids 
122 Ibn Farhiin, p235; al-Sakhäwi, a1-Tuhfa, 1/63. 
123 al-Maqrizi, al-Sulilk, 1/510. 
'24 Ibn Farhnn, pp. 48,51-53. 
'25 Qutub al-Din al-Yiinini, Dhail Mir' t al-Zamän, 3/231; 'Abd al-Bäsit Badr, al-Medina, p. 220. 
'26 al-Sakhäwi, al-Daü; 10/173,3/322,8/157; 'Abd al -Bait Badr, al-Medina, p. 220. 
127 al-Sakhäwi, al-Tuhfa, 2/246. 
128 There is no evidence that these du°ät used intimidation or coercion in propagating their religious 
views. 
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endeavoured to propagate their doctrine in the city, and failed due to the Medinan emirs' 
fluctuating allegiance between them and the Abbasids. 
The student of Medinan history will be surprised to learn that, after this period, the ruling 
family in Medina was Imämi and that the qadiship, from the sixth to mid-seventh hijri 
centuries, was in the hands of the Imämis, as well as the Friday sermon in the Prophet's 
Mosque. 129 But how did this transformation occur? 
Ibn Farhün relates that a Shia family, the Qäshänis, came to Medina from Iraq. They were 
wealthy and wished to propagate Imämism in the city, and worked cleverly to this end. 
They were helped by the general conditions at that time. Medina's revenues were meagre 
and the economic conditions of its inhabitants were modest, so they appealed to the poor 
and the vulnerable with money, teaching them the principles of their doctrine. They 
continued to do this until their faith had gained the upper hand and had many devotees, 
and the sharifs during that time assisted them in this. "' It appears that certain sharifs had 
already converted to Imämi Shicism before the arrival of the Qäshänis - an explanation of 
this is given in Chapter four. The Qäshänis did not, however, carry this to excess or force 
people into it. 
After the arrival of the Qäshäni family, Imämism spread among Medina's sharifs to the 
extent that their name, in the writings of Ibn Farhün, became analogous with Imämism, 
including those sharifs who took over the emirate of Medina. "' Al-Sakhäwi mentions those 
who were biased towards the Imämis and those who favoured the Sunnis. "' 
With the spread of Imämism among Medina's sharifs, the balance of power began to shift, 
with Imämis obtaining important positions which influenced the city's social life. In the 
time of Emir Munif b. Shiba, the chief gädi in Medina was Imämi, his name was Shams al- 
Din Sinän b. cAbd al-Wahäb b. Namilä al-Husayni. 133 After that, the qadiship remained in 
the hands of the Sinän tribe for almost a hundred years. '34 
"'See Ibn Taymiyya, Majmü° al-Fatäwä, 28/533. 
10 Ibn Farhiin, p210. 
'3' ibid., p. 70. (Ibn Farhün mentions this, and so it is uncertain whether these missions actually took 
place). 
132 al-Sakhäwi, al-TuIFa, 1/93-97. 
133 Ibn Kathir, a1-Bidäya wa al-Nihäya, 13/201; cAbd al-Basit Badr, aiMedinj pp. 224-227. 
134 Ibn Farhiin, p. 202. (Between Shams al-Din- the first Shill gädi- and Najm al-Din- the last Shi'i 
gädi"- about one hundred years). 
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Al-Ilbäbiya were of this tribe: they were a large family of Medinans, among whom was 
Yüsuf al-Sharbashir, the Shia shaykh and fagih. Their ancestor was a Sunni Moroccan 
who married Shica Medinan girl. He died while his children were infants, and so they were 
raised in the doctrine of their mother, and then multiplied and spread, embracing the Shia 
doctrine and taking it to excess. "' 
6.1.7.1. Their relations with the Sunni Medinans 
Ibn Farhün mentions, in reference to Sultan b. Naj5d, 136 that the gädi Shams al-Din Sinän 
would steer clear of contentious issues which affected the Sunnis, and instead was 
courteous towards them, even if the matter outwardly impinged on his beliefs. "' 
However, in the time of 'Ali b. Sinän, when the Shia had become more powerful, their 
treatment of the Sunnis changed. With regard to this, Ibn Farhün observes that If a 
marriage contract was drawn up in Medina without the authorisation of the gädi Ali b. 
Sinän, he would send for those responsible and punish them for it. 18 
Naturally, the change of equilibrium in Medina led to a change in the social relations 
among certain groupings of the population. Some negative incident occurred owing to a 
lack of tolerance on the part of certain individuals on all sides; conversely, positives also 
emerged which helped to maintain good relations among the parties concerned. Some of 
the biographies and historiographies related minor negative occurrences in which an 
individual offended another or one party caused some harm to another; however, the issue 
stopped there, which shows the speed at which the problem was controlled and kept 
within the bounds of an individual-to-individual matter, and was prevented from escalating 
into a sectarian dispute or civil strife. It also proves that peaceableness and coexistence 
were firm principles in Medina society at that time. 
Undoubtedly, the attitude of the emirs had a significant influence on maintaining good 
social relations among the groupings of the inhabitants, when they handled matters well, 
and dealt with any problems arising swiftly and fairly, preventing them from developing 
and reaching critical proportions. It would seem, from the absence of major events and civil 
conflicts from the history books and chronicles, that the clashes were too few to mention 
135 ibid., p. 174. 
16 This was cited in Chapter four. 
Ibn Farhün, p. 209. 
18 ibid., p. 210. 
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and that their consequences reached a critical level only in emotional terms. Some 
historians have related minor incidents which occurred because of doctrinal differences, 
such as: Emir Mansur imprisoning Sharif Yacqub because he had argued with one of the 
Imämis and worsted him; 139 what was done to Shaykh l? iyä' al-Din al-Hindi by Emir 
Jammäz b. Mansur; '40 the killing of the Sunni gad! Shams al-Din b. al-Zaman by a Shi°a; '41 
and the punishment which Emir Zubayri inflicted on a Sunni man who had insulted one of 
the Shica by calling him a Räfidi: he was beaten to death. 14' Certain emirs would take the 
side of the Shia and others would favour the Sunnis. Ibn Farbun makes no mention of any 
major incident which would reveal the presence of unrest and clashes between the factions, 
and it was highly likely that social relations were normal, with normal friendships and 
relationships, and although, as in the everyday life of any community, there were minor 
individual disputes and emotional outbursts, these were contained. Amongst the examples 
of such outbursts given by Ibn Farhun was that which occurred when certain Imämis were 
holding private prayer meetings in the Prophet's Mosque during Ramadan and disturbing 
those who were performing the taräwih (nightly prayer during Ramadan), and some of 
them also sat in the way of visitors coming into the Mosque in order to receive gifts from 
them; this angered some of the Sunnis; one of the Shia heard a reciter reciting `... As well 
as (desert Arabs) among the Medina folk they are obstinate in hypocrisy', 193 and so he 
struck the reciter. "' It is certainly conceivable that the reciter had recited this as a subtle 
insult, as had been done by al-Halabi, an Imämi, who passed close by to a majlis in which 
the Sunni gädi al-Siriij was present, and cried `A lying, sinful forelock! "45 
An event which led to tension between the Sunnis and the Shia was that of a fire in the 
Prophet's Mosque, which some attributed to Allah wishing to cleanse the Mosque after it 
was touched by the hands of the Rafidites. Abu Shama says: 
139 Ibn Farhün, p. 92. 
140 al-Fäsi, al-, Iqd, 2/292. 
141 Ibn Iyäs al-Hanafi, Badä'i° a1-ZuhJr, 3/145. 
142 al-Sakhäwi, al-Tuh£a, 2/80. 
143 The Glorious Qur'an, Translation and commentary by Abdullah Yusuf Ali, 9: 101, p. 471. 
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los The Glorious Qur'an, Translation and commentary by Abdullah Yusuf Ali, 96: 16, p. 1763, and see 
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The Haram of the Prophet did not catch fire due to an incident which 
threatened it or shame which befell it ... Rather it was the hands of the 
Rafidites touching that noble thing, and so the fire cleansed it. '46 
Aside from this, there were highly positive descriptions of the good relations between both 
sides, some of which are recounted by Ibn Farhün: he speaks very appreciatively of the 
Imämi gädi Najm al-Din Muhannä b. Sinän (d. 754/1353), stating that he was a most 
impressive individual, friendly towards the mujäwirün associating with them, and 
endearing himself to them, praising them for their excellent qualities and attending their 
majlis gatherings, although he was the Imämi leader and the person who sat in judgement 
over Shia, their marriages and their contracts. 147 
Moreover, certain Sunni dignitaries accommodated the Shica by participating some of their 
customs. The Imämis had introduced a prayer called the al-Raghä'ib Prayer, a 
superogatory collective prayer which they performed on the first Friday night of the month 
of Rajab, and Shaykh Siräj al-Din -a Sunni gädi - performed this prayer with them out of 
courtesy. 148 
There were also various instances of marriage between Sunnis and Shia; among these, the 
marriage of Qädi Siräj al-Din to the daughter of the head of the Imämis and their faqih at 
that time, al-Qäshäni; and the marriage of a Moroccan mujawir to a Shia girl with whom 
he had children, and when he died while the children were still in their infancy, they 
adopted the doctrine of their mother and became a large family of Shia, called the al- 
cAbäbiya. 149 
The attitude of the Ayyiibid sultans and the Mamlüks towards the Medinan emirs played 
a part in preventing some of the quarrels, and in reining back the extremist tendencies 
among the Imämis, and perhaps also in opposing them, and in advancing the Sunnis. 
Sultan Saläh al-Din ordered the emirs of Medina to remove the taxes which they levied on 
the native population and the pilgrims. Emir Tufayl b. Mansur (728/1328) protected the 
Sunni gädi Ibn Farhün and would not hear the complaints of the Shia gädis against him, 
after his receipt of a letter from Sultan Qaläwün to that effect. 150 Sacad b. Thäbit suspended 
146 Ibn Farhnn, p. 194; al-Sakhäwi, al-Tuhfa, 2/407 
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the Imämi courts, '"' and Jammäz b. Hibä b. Jammäz showed support for the Sunnis to the 
point where many Imämis became annoyed with him. 152 
In short, it is possible to say that the Shia had a marked influence at times on the social 
relations among Medina's inhabitants, and it is to be observed that certain Shia emirs had 
a racial bias based on doctrine, which unfortunately was shown towards some of the Sunni 
Medinans and the mujäwirdn. They imposed taxes on the wealthy amongst them, 
harassing them and giving their poor none of the money which was sent by the sultans, 
and they may have gone so far as to seize some of their property. Some of the emirs 
encouraged the Shia missionary activity against the Sunnis, and no-one could say anything 
about the Shia, according to Ibn Farhün. There were several periods of oppression 
experienced by the Sunni inhabitants, which made some prefer to emigrate in order to 
escape from the oppression of the emir and harassment by the Shica. If one of the Shia 
complained to certain emirs about one of the Sunnis, the emirs took the side of the Shi°a 
without investigating the truth of the complaint. The support of the emirs for the Shica 
grew stronger until they ended up transferring judicial authority to them. As for the Shia 
du°ät, their shaykhs and certain of the qudät, they behaved badly towards the Sunnis, 
insulting the Companions of the Prophet, or establishing doctrinal innovations which 
angered the Sunni, offending and alarming them. Most of the time, the Sunnis were 
unable to do anything due to their weakened state and their fear of the emirs' punishment, 
and certain Shia qudät would not allow any of the Sunni culamä' to make marriage 
contracts or to adjudicate between Sunni disputants, unless they were paid a sum of money 
to authorise this. ls3 This shows the extent to which some emirs and the Shia were in 
concert together in persecuting the Sunnis. When a Sunni held the offices of imam and 
khatib, he would be were met with considerable maltreatment and harassment from the 
Imämis. 
However, 'this does not mean that the relationship was always bad; rather, these were 
minor isolated incidents occurring over a period of almost a hundred years, as a result of 
the emotional tensions between people due to doctrinal differences which did not escalate 
15' al-Sakhäwi, al-Tuhfa, 2/125. 
152 al-Sakhäwi, al-, Pad, 3/78, and see °Abd a1-Bäst Badr, al-Medina, p. 229. 
153 Ibn Farhiin, p. 211. 
182 
into sectarian unrest. Otherwise, relations between the Sunnis and Shia were normal, if 
not always good, governed by friendliness and mutual closeness. 
6.1.8. The general populace 
This term denotes the vast majority of the people. This grouping consisted of the 
merchants, who worked in foreign trade between East and West or in internal trade, having 
a shop or premises from which they sold the basic merchandise required by Medina's 
inhabitants; the peasants, most of whom were poor, as they worked as labourers for 
wealthy plantation owners; and the craftsmen, who were skilled in a basic trade, such as 
cobblers, tanners, goldsmiths, smiths, carpenters and others. The larger families were well 
known and came to be given the same name as their trade. 
This grouping suffered from many difficulties, the most significant being the large number 
of taxes imposed on them by the sharifs, as well as the lack of rain and consequent 
droughts which harmed their crops and led to increased poverty. Many were forced to 
emigrate to Egypt during the Fätimid period, and to stay there in search of a better life. 
According to the Rihlah of Näsir Khusril: `Many people from the Hijäz, some of them 
Medinans, were enlisted into the ranks of the Egyptian army during the reign of the 
Fätimid Caliph al-Mustansir'. " 
Some approximate statistics concerning the inhabitants of Medina and their countries of 
origin 
In order to become acquainted with the social origins of Medina's prominent and notable 
inhabitants, I carried out a survey of anyone who I found had had a biography (tarjama; pl. 
taräjim) written about them, or who was mentioned in the history and biographies books I 
came across. 155 on referring to these biographies of Medina's inhabitants and newcomers 
during the Ayyiibid period, we find that al-Sakhäwi alone (the only chronicler to compile a 
book of biographies of Medina's notables, from the time of the Prophet until his death in 
902/1496) documents the lives of 119 personalities, and most of who were mentioned by 
Ibn Farliün and al-Fayrüz Abädi (both historians of Medina in the eighth Hijri century 
154 Näsir Khusrii, Safarnämä, p. 94; Subbi cAbd al-Mun°im, p. 240. 
ass It should be borne in mind that obtaining the names and biographies of individuals who lived in 
Medina during the Ayyiibid period from these sources was no simple matter, and required that all 
the history books, siräs and biographies be read, as the siräs were not mentioned in chronological 
order, but alphabetically by name. 
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who wrote biographies of Medina's notables in the sixth and seventh Hijri centuries) are 
found amongst al-Sakhäwi's biographees, although Ibn Farhün adds four personalities to 
al-Sakhäwi's list. Naturally, these statistics can not possibly include all of the inhabitants of 
Medina during the period under study; moreover, al-Sakhäwi, Ibn Farhün and al-Fayrüz 
Abädi did not write the biography of any person who was not of professional or scholarly 
renown, just as they unfortunately did not write the biography of any merchant, peasant or 
simple tradesman. On top of this, al-Shakhwi's book is incomplete due to the last section 
having been lost. Therefore, I have attempted to fill in the gaps from other Medinan 
history books and certain biographies. 
Nevertheless, these biographies can provide an indication, albeit approximate, of the 
composition of the population of Medina and the relative size of its constitutive elements. 
The statistics show that indigenous Medinans about whom biographies were written are at 
the forefront, numbering thirty-five persons. This figure would be increased if the 
biographies were to include tradesmen, professionals, merchants and peasants, as most 
Medinans fell into these groups. As for those who were originally from Mecca, there are 
nineteen persons, and it is possible that the close proximity of the two cities created a 
constant flow of movement between the inhabitants of both cities. In third position are 
individuals who came from Iraq, of whom there are seventeen. Several factors contributed 
to the increase in this number, amongst them the existence of the °Abbäsid Caliphate with 
its flourishing activity in the fields of science and learning and its concentration of `ulamä; 
and the desire of these "ulamä' and students to benefit and learn from other scholars or 
indeed to spread their knowledge throughout the Islamic regions - the most significant 
being Mecca and Medina. It is possible that this was also due to the desire of the Iraqi 
Shia to propagate their doctrine there, such as happened with the al-Qashäni family 
which came from Iraq to spread Shi'ism in Medina. In fourth position are people who came 
from Egypt and Iran, and here there are nine individuals from each country. It appears that 
physical proximity was a factor attracting numerous Egyptians, be it for studying or 
teaching at the Prophet's Mosque, or with the intention of worshipping and bringing 
themselves closer to Alläh as well as being near to the Prophet's Mosque. Then, in fifth 
position, come the Abyssinians, eight in number, most of whom worked in the service of the 
Prophet's Mosque. Despite Syria's proximity to Medina, only five Syrian personalities came 
to Medina, and there was the same number of mujäwirün from Morocco. We then find four 
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people hailing from al-Andalus (Muslim Spain), and two from both the Yemen and 
Tunisia. As for Turks and Greeks, I found biographies for only one from each country, and 
there are three individuals about whose origins I found no mention. 
6.2. Customs and traditions in Medina and the influence of the Shia upon them 
One notices in the travelogues of those who visited Medina that there is a dearth of 
information about the social life and the customs and traditions of its inhabitants, which 
may stem from the brevity of the visitors' sojourns there. Among the few references which I 
found in the travelogues relating to the notable customs of the people of Medina was Ibn 
Rashid's reference to their welcoming reception for the pilgrims, offering them dates by 
placing the fruit in small containers tied to sticks and passing them around those seated 
inside domed structures covered with cloth. "' 
With regard to the Medinans' customs related to leisure and recreation, al cAyyashi and al- 
Bataniini observe that they would leave for an outing to Medina's outskirts on Tuesdays 
and Fridays after the °Asr Prayer, and would return in the evening, referring to this as 
magyäl. 157 They would go singly or in groups, or some would set off at first light carrying 
their provisions with them. The most favoured recreation resorts during that time were 
Wadi Qanat and Wadi al-°Agiq. 15' 
Ibn Farliiin is counted among those who have provided useful information about the social 
life of Medina, by relaying biographies of some prominent individuals from among the 
inhabitants, through which is it possible to derive certain general features of the customs of 
its people during that time. Although Ibn Farhün's description of Medinan social life 
during the Ayyübid period amounts to no more than simple and scattered references in his 
book, it is still a useful portrayal, as it highlights certain customs of the population, as 
exemplified in what follows. 
From what Ibn Farhün says of the Medinan 'ulama it can be understood that it was their 
custom that if one of them wanted to teach or to issue fatwä (legal judgement or view)' 59 
's6 Ibn Rashid, Mi1'al-°Aybä, 5/16; 'Awärif Nawwäb, p. 217. 
157 al ýAyyäshi, al-Rihla, p. 117; al-Bataniini, al-Rihla al-Hijäziyya, p. 259. 
158 al °Ayyäshi, al-Rihla, pp. 168-172; al-Mudayris, pp. 156-157. 
'sv See Netton, A Popular Dictionary, p. 82. 
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at the Prophet's Mosque, he would reserve for himself a specific place there and occupy it 
unvaryingly, even placing a sign upon it so that people would know it to be his place. "' 
Another custom was that when a wealthy man wished to pray in the Prophet's Mosque, he 
would order a servant to go in advance to the Mosque to reserve a place for him to sit, or to 
put down a rug for him, and, when the master came, the servant would stand up from the 
place or sit by it. 161 
When rain fell on the Jabal Uhud both rich and poor would set out for the grave of Hamza, 
the Prophet's paternal uncle, and spend the night in prayer and worship. They would take 
with them many varieties of luxury and ordinary foods, and different varieties of 
sweetmeats, laying tables with these foods and sweets and feasting on these together. '62 
It appears that a new custom emerged which was absent from early Islam - since there is 
no text mentioning it - namely, women taking part in funeral processions, as happened at 
the funeral of Shaykh Abil al-Ghumr al-Tanji, who died in Medina in 718/1318. The 
women followed at the rear, yet Ibn Farhün does not disapprove of this nor find it strange. 
In fact, he says of the funeral: `I never saw so many men and women processioners, young 
and old, than at his funeral', "' which shows that this was not the first time that women 
had followed a funeral procession. 
Other customs which spread through Medina during that period were certain beliefs and 
practices connected with Sufism, such as people relaying reports of saints and pious 
individuals, their miracles and extraordinary powers. 164 Among these saints were those 
known as Ashäb al-Khutwah' (lit. `Those with the Stride'), before whom some people 
believed that the ground folded up, allowing them to transport themselves from one place 
or town to another in a very short time. '65 
'60 
Ibn Farhnn, p. 14. 161 ibid., p. 16. 
162 ibid., p. 115 
163 ibid., p. 128. 
164 For some examples see Ibn Farhfin, pp. 67,80,87,103,110,118; 'Ali al-Sayyid, al-Hayat al- 
Thagafryya fi al-Madina, pp. 110-115. About the Sufi definitions, paths, practices and traditions see 
Zaki al-Mubärk, al-Tasawwf fi al-Islam, 2/35; J. Nurbakhsh, Sufism: Meaning, Knowledge, and 
Unity, pp. 16-41; William C. Chittick, Sufism: A Short Introduction, pp. 1-32; Annemarie Schimmel, 
Mystical Dimensions of Islam, pp. 3-22. 
165 See Ibn Farhnn, pp. 107,129; al-Sakhäwi, al-Tuhfa, 2/121-122. 
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A further custom involved one of the reciters sitting in the Mosque before the Friday 
Prayer and reciting the Qur'än in a loud voice, bothering those who were praying in the 
Mosque and disturbing them in their worship. 166 
It was also customary that the doors of the Prophet's Mosque were locked at night, an hour 
after the °Ishä prayer, and did not remain open, as they did at the Holy Mosque in Mecca. 
The doors of the Prophet's Mosque were opened again an hour before the Fajr prayer, and, 
frequently, there was a rush once the doors were open, because of overcrowding and 
everyone wanting to pray in the front row. 167 
Each community would pray side by side in the mosque, and one would see a row of 
Qurayshis, a row of cUmaris, another row of Basris, a row of Persian mujäwirün, a row of 
Moroccan mujäwirün, and a row of the Mosque's attendants and servants. 16' 
When a drought afflicted Medina, it was customary for the inhabitants to perform a prayer 
for rain; at times, this was performed over two days, the first day for Medinans and the 
second for mujäwirün, such as happened in 637/1240, when the Medinans prayed for rain 
but none came, so the mujawir al `Abbiis b. Altmad al-Qastaläni al-Mäliki al-Misri 
distributed an abundance of food to the poor and needy, praying with the other mujäwirun, 
after which rain fell. 169 
Shia influence on these customs 
One notices the degree of similarity between many of the customs which were observed in 
Egypt under Shia Fatimid rule and those observed by the inhabitants of Medina during 
the Ayyübid period, as it seems clear that many of the religious festivals which were held in 
Medina were actually Shica festivals, with aspects relating to their doctrine and beliefs; for 
example, the mawlid or birthday of the Prophet, the mawlid of 'All b. Abi Taub and of his 
sons Hasan and IIusayn, the mawlid of the Prophet's daughter Fatima and the day of 
Husayn's killing, which is actually considered a day of mourning. 1' 
'66 Ibn Farbiin, p. 67. 
167 ibid., p. 27. 
168 ibid., p. 196. 
169 al-Yäfi'i, Mirät al-Jinän, 4/94; Ibn al-°Imäd, Shadhrät al-Dhahab, 5/175; Jamil I Zarb, p. 235. 
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The building of cupolas over graves"' also spread, and this was a Shica practice, initially 
appearing in Egypt in the days of the Fätimid state. The proof that this phenomenon had 
Shia origins lies in the fact that, in Medina, cupolas were only initially built over the graves 
of those who belonged to the House of the Prophet and the House of cAli, 12 and it was the 
Shia who took to excess the building and decoration of these cupolas. ' 73 In his travelogue, 
al-Batnüni describes the cupola which the Shia built over the grave of al-Hasan b. `Ali as 
being the most splendid of cupolas, made of copper and engraved with Persian script. ' 71 
The Shica also worked to spread certain innovative customs among some of Medina's 
general populace, the pilgrims and visitors, such as the account in the Rilhla of Ibn Jubayr 
about the tree stump from which the Prophet would preach before using the minbar was 
constructed, and a section of it being retained in the Mosque that people would kiss, 
seeking blessing by touching it and stroking its sides. 175 Yet these actions were bida` 
(innovations) and had not occurred in the days of the Prophet or the Companions and 
those who followed, given that Ibn al-Najär observes that the tree stump had disappeared 
in the time of Umar b. al-Khatäb and its whereabouts were unknown. 16 
Ibn Jubayr notes that, in the Prophet's Mosque, there was a flat, square stone, yellow in 
colour, every inch of it shining brightly, which was said to be a mirror that had belonged to 
the Persian king, Kkusrä (Chosroes), and above it was a small box, said to be Khusrä's 
cup. '77 Some of the Shia said that this had contained the pearls of Fätima, the Prophet's 
daughter, and people began to seek blessings from it, rushing forward to touch it. 18 
Certain Shica also tried to attach stories to a small grille near the ground in the eastern side 
of the Mosque, saying that it led to the house of Fätima, hoping to inveigle money out of 
people. 179 
"' See Ibn Jubayr, al-Rihla, pp. 173-174; al-Batnüni, al-Rihla, p. 347; Ibn Farhün, p. 115. 
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existence of the tree trunk. al-Samhüdi, Wafä'a]-Wafä 1/380-382. 
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Al-Batnnni observes that, in the middle of the Mosque, there were some small palm trees 
growing beside a tall palm tree. The Shia spread word that this was the site of the palm 
tree of Fatima, the Prophet's daughter. 18' 
Ibn Farhün takes note of the customs observed by the Imam! Shia that angered the 
Sunnis, such as that performed by the Sinan family and others when visitors arrived at the 
Mosque: they would hasten to put out chairs and tables at the Prophet's tomb, the tree 
stump, the grave of Abü Bakr and Fatima's house, and would then recite various prayers 
which the visitors would repeat after them - this was in order to take money from the 
visitors afterwards. If the visitors had with them candles, rose water and similar presents 
for the Mosque, they would take these from them. 181 
Another custom involved the Imami reciters and their imams, when the month of 
Ramadan began, taking the candles into the Mosque -a candle for each of their number - 
and placing them in their majlis gatherings after the °Ishä prayer. They would then start 
offering up supplications and uttering verses in praise of `Ali b. Abi Talib and his kin. They 
would raise their voices in the Mosque and the people who were performing the taräwih 
were unable to pray with due submissiveness or hear the recital of their imams above the 
raised voices; many people would gather around them and these supplications interfered 
with the timing of their prostrations. '82 
The Imamis also had a prayer unique to them called al-Raghä'ib, which they performed on 
the first Friday night of the month of Rajab, praying collectively in the Prophet's Mosque, 
with none of the Sunnis being able to take them to task for this because of their weak 
position. "' The Imamis were also not in the habit of praying in rows during collective 
prayers and the rows became broken up by them, with many gaps. Often, one of their men 
would pray on his own behind the row, even though there was a place for him within it. '84 
As time went by, certain bids` became accepted, which impelled many culamä' to oppose 
them. 
The Imam! Shia in Medina were also accustomed to taking certain locations in the Mosque 
as private for themselves, reserving them and cordoning them off so that no one else would 
180 al-Bamnni, a1-Rih1a, p. 315. 
181 Ibn Farhün, p. 23. 
'82 ibid., p. 24. 
183 ibid. 
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185 al-Sakhäwi, al-Tuhfa 1/241; al-Samhüdi, Wafi'al-Wafä; 1/373. 
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pray there. These private areas cut into the rows and irritated the Sunnis who were at 
prayer, 18' as the Shia would raise their voices whilst studying together in these areas. 
Ibn Jubayr tells of the length of time that the khatib would sit on Fridays after the first 
sermon to collect money from worshippers, and would not resume preaching until he was 
satisfied with what they had offered him. This was a Shia practice, since Ibn Jubayr 
describes the khatib as following unsatisfactory procedures"' 
It is strange that certain Shia customs in Medina remained and were practised by many 
Sunnis and Shia alike, even after Shia rule and influence over Medina had vanished. The 
most striking of these customs is the celebration of the Prophet's Birthday, which Muslims 
in Medina continue to observe to the present day. 
6.2.1. Marriage 
There was a marital custom among the Medinans whereby, when a young man wished to 
wed, his mother would search for a suitable bride. Once she had found one, she would first 
consult her husband and inform him about the girl's family. If the father was in agreement, 
she would tell her son about the girl, her attributes and her family. If the young man 
agreed, his legal guardian would ask the girl's father or legal guardian for her hand in 
marriage. If he were accepted, the marriage ceremonies would proceed, starting with the 
drawing up of a marriage contract in the Prophet's Mosque. The young man and his family 
would then go to the home of the girl's family. A celebration would be held that night, 
involving a feast called a1-Nagi a. On the following day, when the marriage would be 
consummated, another celebration would be held by the groom's family in which there 
would be contests between young men throwing spears, and there was also feasting. The 
bride would leave her family's home in a procession, decorated in all her finery and decked 
in gold and silver jewellery. The women would sing along the way of the exploits of her 
kinsfolk, until she arrived and the festivities came to an end; then the women would bid 
farewell to the bride, invoking blessings on her and wishing the couple well before taking 
their leave. "' 
186 Ibn Farhiin, Nasihat, p. 22 
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6.2.2. °Ids and religious celebrations 
Unfortunately, neither the historians nor the great travellers have described the 
celebrations of the inhabitants of Medina during cids and religious occasions as they have 
done for Mecca; both Ibn Jubayr and Ibn Battütä provide accurate descriptions of the 
Meccan festivities on such occasions. "' It appears that this is due to their not having been 
present in Medina during cIds and other religious celebrations, coupled with the brevity of 
their stays in Medina compared to Mecca, rather than because the inhabitants of Medina 
did not celebrate these occasions. The evidence for this lies in a few references made by 
certain historians about these occasions and, the celebrations current in Medina during that 
period. Therefore, from these few references, as well as by comparing, making analogies 
and approximating between Medina and the festivities occurring in Mecca, and also in 
consequence of the physical proximity of the two cities and the similarity in doctrine, it is 
possible to deduce some of the customs observed during the Medinan `Ids and festivals 
during the Ayyübid period. 
6.2.2.1. Celebrating the Prophet's Birthday (al-Mawlid) 
The Medinans would celebrate this day on the 12`h of Rabic I annually. It appears that the 
Fätimid Shia in Egypt were the first to celebrate the Prophet's Birthday, 190 and the custom 
of celebrating this day moved on to Medina during the time of the Fätimids and continued 
throughout the Ayyübid period. '9' They would disburse vast amounts of money, people 
would pay for the provision of tables laden with different kinds of food, and certain 
practices would be carried out which some considered to be at odds with Islam and to be 
bidac innovated by the Shica. 192 Something else which accompanied the Birthday 
celebrations and spread during this period was the manifestation of the Prophet during 
sleep to certain Medinans, commanding them to do things in celebration of the occasion. 193 
1ß9 Ibn Jubayr, al-Rihla, pp. 74,101,106,115,119,122,135; Ibn Battiitah, al-Rihla, pp. 136-137,160- 
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6.2.2.2. Celebrating °Id al-Fitz and °Id al-A(%5 
It was customary for the Medinans not to pray in the Prophet's Mosque during the LId; 
instead they would pray in the lid oratory situated to the west of the Mosque. The Imämi 
Shia did not worship alongside the Sunnis during the lid, and would pray in the cAll b. Abi 
T51ib Mosque instead. "' Ibn Battilta provides a description of how Meccans celebrated the 
cId, which I think is similar to what took place in Medina: in the morning of the lid, people 
would dress in new clothes and go out to the oratory, while the emir, his retainers and men 
of governance would also go out to pray. After the prayer, people would stand up, some 
giving `id greetings by shaking hands and embracing, then they would return to their 
homes and exchange visits with their kin, neighbours and friends throughout the day, 
playing games and listening to singers and poets at night-time. 195 Women tended to 
celebrate in their homes, especially on the fourth day of the `Id, which is known as the 
Women's lid (`Id al Nisä'), when they would visit one another, exchange sweets they had 
made themselves and sing and dance. '96 
During °Id al-Adhä, the Medinans celebrated no less than they did for lid al-Fitr. After the 
`id prayers, they slaughtered animals as a sacrifice, giving a third to the poor and needy, 
another third to their friends and relatives, and eating or storing the remaining portion. 
People would visit one another, starting with their relatives and then going to their friends 
and neighbours. The streets and quarters would be filled with children playing, and 
Medina would sparkle with lights. "' It was the Shia gädi from the Sinän family who 
prayed with the people, celebrating the °Id in Medina during Ayyübid times, as the Sunni 
inhabitants held no sway over affairs. 191 
6.2.2.3. Celebrating the month of Ramadan 
In Medina, Ramadan was glorified and held in high esteem due to its religious significance. 
A custom observed in the city during this month was that of the musahlharäti, who 
awakened people for the pre-dawn breakfast, known as sahvr, so that they could eat before 
the fasting began. mu'adhdhinün at the Prophet's Mosque usually performed this function, 
since they stood in the minarets to deliver the call and remind people of the merits of 
'94 Ibn Farhnn, p219. 
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sahür. The people of Medina honoured Ramadan with varieties of food and sweetmeats 
which they only prepared during this month. 199 
It was customary for the emir to order the beating of drums to announce the start of the 
month. Festivities would take place in the Mosque and candles and lamps were lit so that 
the Mosque was bright with lights. The taräwih would be performed from the first night of 
Ramadan, and the entire Qur'än would be recited during the last ten days. 200 It was also 
customary for the Medinans to break their fast in the Prophet's Mosque during this 
month. 01 
With regard to the Shia influence on fasting during Ramadan, Ibn Jubayr mentions that 
the Shia sharifs in Mecca and Medina insisted that people fast on a day of uncertainty, 
which was contrary to the Sunni practice that, if the crescent moon of the month of 
Ramadan fails to appear, then people are to end the month of Shacban after thirty days. 202 
6.2.2.4. Celebrating the month of Rajab 
It is one of the blessed months for the people of I Iijäz in general, and one of their biggest 
lIds. It was also one of the sacred months in which fighting was prohibited during the pre- 
Islamic Jähiliyya period. 2Ö3 When the sighting of the crescent was confirmed, the emir 
would order the sounding of drums and trumpets to herald the start of the month. 114 The 
inhabitants of Medina would mark this month by performing the °Umra pilgrimage to 
Mecca, which is considered equivalent to the hajj in terms of merit in the eyes of Allah, 
and, as such, they made great celebration during this month. People would set out looking 
their very best, in their finest clothes, and even the camels they journeyed on to Mecca 
were adorned with the most splendid of decorations. Celebrating the month and 
performing the cUmra would last the whole month long. The mid-month was marked by an 
increase in acts of worship, such as fasting, the °Umra and prayer. On the 27th of the 
month, the townsfolk would hold a huge celebration and it is said that this night was the 
night journey and ascension of the Prophet (laylat al-Isrä' wa al-Mi`rä) "205 
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6.2.2.5. Celebrating the Night of Mid-Shaban 
This was considered a blessed night, celebrated by the people of Hijäz in general, when 
they attempt to outdo one another in acts of charity and kindness. They may go to Mecca 
to perform the °Umra, and some gather in the mosque to recite the Qur'än, while others 
pray collectively or individually one hundred rak`ät or prostrations, reciting with each rak`a 
al-Fätiha and Sürat al-Ikhläs ten times over. Many candles and lamps are lit in the mosque 
on this night. 206 
6.2.3. Dress 
Medinans' dress would differ according to the individual's status, occupation and social 
rank: emirs had special attire, which no one else was permitted to wear, particularly for 
important occasions and lids. Their robes and turbans were made of white silk and 
decorated with gold and silver. 207 These were usually given as a robe of honour from the 
caliph to signify their appointment as emir of Medina. 08 
Qudät and khutabä' would dress in black robes and turbans, embroidered with gold 
thread. 2Ö9 The head mu'adhdhin would also wear black attire for the Friday prayers, and 
carry his sword. 
The ordinary people of Medina, such as merchants and students, were known for dressing 
in clean, elegant white robes made from linen or cotton during the summer months, and 
wearing fine white woollen turbans on their heads. In the winter months, they wore 
woollen robes. 210 Some "ulamä' and students would wear a white turban, a burda and a 
jubba (outer garment) made of cotton, both called quftän, with different colours depending 
on the VIM 's scholarly ranking. 21' 
As for the mujäwirün, many of them were zuhhäd (ascetics) and wore the cheapest 
clothing, although some of them were wealthy. 212 Many were also keen to dress in their 
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national costume, particularly on religious occasions. A great number of the Medinans 
would wear perfume and kohl, and clean their teeth with a siwäk. Z" 
6.2.4. Food and drink 
A great variety of foods was eaten by the Medinan population due to the diversity of 
nationalities which arrived in the city, and it seems that the large number of mujäwirün of 
differing nationalities led to the emergence of new varieties of food and cooking 
techniques. A well-known dish cooked in Medina at that time was harissa. Al-cAyyäshi 
provides a description of its ingredients and how it was prepared: it was made from wheat, 
meat and clarified butter. 214 It appears that it was brought to Medina from Egypt, since 
those who made it were called harrässin, and the Fätimid State appointed supervisors to 
oversee harissa production in the market, to prevent it from being adulterated. "' Another 
dish was idäm, made from aubergines and meat and usually prepared in a pot over a fire. 2"6 
Meat appears to have been a basic staple of the Medinans' diet: al cAyyäshi describes them 
as meat-lovers and that it helped them to keep their bodies cool during the summer 
months. 217 
Amongst the cooked foods was harira -a Moroccan soup, made from flour and milk. "' Also 
rice, peas219 and rishda220 - an Algerian foodstuff made from wheat and resembling 
macaroni - to which meat is added. The Medinans would also make bread from wheat, and 
eat fish . 
221 Dates were a staple in Medina, 222 as date palms were widespread, and were a 
food of the rich and the poor alike. Al-Näbulsi mentions the names of the dates in Medina, 
of which he counted around 113 varieties, the most renowned being Barni, Shalabi and 
213 Ibn Battiitah, al-Rihla, p. 143. (siwäk is a piece of stick from the aräktree; it has a pleasant smell 
and is used to clean the teeth). 
214 al 'Ayyäshi, a1-Rihla, p. 176. 
215 al-Shizri, Nihäyat al-Rutba fi Talab al-Husba, p. 36; Subbi 'Abd al-Mun'im, p. 254. 
216 Ibn Farhnn, p. 32; al-Sakhäwi, al-Tuhfa, 2/187. 
217 al= Ayyashi, al-Rihla, p. 226; al-Mudayris, pp. 151-152. 
218 Ibn Farhiin, p. 43. According to Ibn Manziir, it was made from flour and fat or from flour cooked 
with milk. See Ibn Manziir, Lisän a1-, Arab, 1/606. 
219 Ibn Farhün, p. 46; al cEkyyäshi, al-Rihla, p. 176. 
220 Ibn Farbun, p. 70. 
221 ibid., pp. 26,55. Also it was customary that some of the peasants would take their remuneration 
for cultivation in the form of many choice foodstuffs (Ibn Farb5n, p. 48), and people would give 
alms in the form of foodstuffs, such as wheat, honey and butter (Ibn Farhiin, p. 66). 
222 ibid., pp. 18-19. 
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Halwä which he described as being large in size and very sweet. 223 As well as dates, Medina 
was famous for its grapes, which a1-°Ayyäshi described as extremely good. 224 Among the 
vegetables cultivated in Medina at that time were carrots, legumes, mWükhiyya, okra, 
onions and turnips 225 The Medinans would use fat extracted from milk in their food which 
was of high quality and delicious, 22e as well as pickles. "' 
As for sweetmeats, there were many varieties made from honey and sugar syrup, to which 
they would add various kinds of fresh and dried fruit. 228 It would appear that there was a 
Fätimid influence on these sweets from the description given by al-Magrizi of Egyptian 
sweetmeats at that time. 229 
It was customary that there would be one serving of the food and that people should eat as 
much as they wished. It was good manners for the host to serve his guests throughout the 
meal, showing them friendliness and good humour, and it was the guests' duty to eat the 
food, and not to claim they had no appetite or be over-indulgent. 230 
6.2.5. Hammamät (bathhouses) 
During this period Medina's inhabitants and newcomers habitually frequented the public 
bathhouses or hammämät which were widespread throughout the city and outside it, in 
order to bathe and relax. al-Samhüdi relays a text confirming the existence of public 
hammämät in Medina prior to the eighth Hijri century, as he says, in relation to the 
hammäm built by the Mamlük Sultan Qa'it Bay (872-901/1468-1496) on the Bäb al-Saläm 
side of the Prophet's Mosque, that before this there had not been a hammäm in Medina for 
a long time. 231 This shows that he is not denying the existence of public baths prior to this, 
rather he is pointing out that no hammämät had been built for many years. 
In his travelogue, al-N5bulsi mentions a bathhouse called the Prophet's hammäm 
(hammäm al-Nabi), situated to the east of the Prophet's Mosque, describing it as a 
223 al-Näbulsi, a1-Rihla, p. 270. 
224 al ýAyyäshi, a1-Rih1a, p. 224. 
221 Ibn Farhiin, pp. 33,46; al-°Ayyäshi, a1-Rihla, p. 224; al-Mudayris, pp. 152-153. 
226Ibn Jubayr, a1-Rih1a, p. 87; Ibn Farhün, p52. 
227 Ibn Farhnn, P. 43. 
228 Ibn Jubayr, al-Rihla, p. 88; Jamil Harb, p. 245. 
229 al-Maqrizi, al-Khitat, 1/387-388. 
230 Jamil Ijarb, p. 245. 
231 al-Samhüdi, Wafa-'al-Wafä; 2/644; al-Mudayris, p. 160. 
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beautiful and grandiose hammäm, from which emanates the aroma of incense. Al-Näbulsi 
also speaks of another hammäm outside the city walls near to the al-Misr! Gate. 232 
6.2.6. Housing 
Where Medinans lived varied according to their social grouping: for example, emirs lived in 
palaces on the outskirts of the city in areas surrounded by gardens and wadis, whereas we 
find that most of the mujäwirün, in view of the nature of their social and scholarly 
background and the purpose for which they came to Medina, lived in the vicinity of the 
Prophet's Mosque in arbita (simple accommodation set up by certain sultans, wealthy 
people and `ulamä' as endowments for the benefit of mujäwirün, the poor and Sufi 
adepts)233 and madrasas (schools, part of which certain mujäwirün used for housing, as 
some of them had rooms adjoining the madrasa specifically for living quarters which were 
called buyüt), 34 as most of them had limited income or were poor and could not afford to 
buy or rent homes. Those who were wealthy, however, would often live in houses which 
they purchased or leased. "' When arriving in Medina, some of the 'ulamä' and students 
would stay with relatives or acquaintances until they found a place to live and moved out, 
as did Shaykh Abü Hädi, who came to Medina in 752/1324 as a mujäwir and stayed with 
Shaykh `Abdulläh b. Farhün, residing in the lower floor of his house. 236 Abü al `Abbäs 
Ahmad b. Muhammad al-Talmasäni also stayed with Ibn Farhün, then moved to the 
Daghlä Ribät and later was able to purchase a small house beside the Prophet's Mosque 
where he took up residence. "' 
There were numerous quarters which housed mujäwirün, among these a1-t-lisn al-°Atiq 
which was one of the city's quarters near to the Prophet's Mosque. Certain sharifs, Culamä' 
232 al-Näbulsi, a1-Ribla, p. 462; al-Mudayris, p. 161. 
2" Among the most famous arbita (sing. ribdt) in the sixth and seventh Hijri centuries were al- 
Fädil, al-Asfahäni and the Marägha Ribät which was restricted to Moroccan Sufis, al-Shiräzi, al- 
Tastari, al-Salami, al-Bughdadi, al-Baghlä, and al-Sabil. See Ibn Farhün, p. 57; al-Sakhäwi, al-Tubfa, 
1/65; al-Mudayris, p. 148. 
234 The most prestigious of these madrasas was the Shihäbiyya Madrasa, built by Shihäb al-Din 
Ghäzi b. al-Malik al , Kdil al-Ayyfbi. Some of the mvjäwirün who lived in the madrasa would 
undertake repairs and restoration work, such as Ibrahim al-Rümi (d. 730/1329), who lived in the 
Shiräziyya Madrasa for over fifty years and undertook restoration work through fear of it falling 
into disrepair. Only people of the best quality lived there. See al-Sakhäwi, al-Tubfa, 1/65. 
235 Ibn Farhün, p. 71; al-Sakhäwi, al-Tuhfa, 2/392; al-Mudayris, p. 144. 
236 Ibn Farhün, p. 74. This demonstrates that some houses in Medina during that period consisted of 
two storeys. 
23 ibid., p. 30. 
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and students also lived there, such as Muhammad al-Harwi, who resided there in 
695/1295. His house apparently had a window overlooking the Prophet's Mosque, which 
confirms that this quarter was adjacent to the Mosque. 23s 
As for the Mosque attendants, they lived in a locality named after them, sharing it with 
some of the other social groups, such as certain sharifs and mujäwirirn. Dwellings varied 
according to the financial situation and social standing of the individual; for instance the 
head attendant would have a bigger house than the rest of the attendants. 
The Italian adventurer, di Varthema, who visited Medina towards the end of the Mamlük 
period, notes that it comprised more than three hundred houses, surrounded by mud-brick 
enclosures with stone rendering on the walls. 239 Al-Nabulsi also described Medina as 
follows: 
In Medina there are two long thoroughfares: one running from the west in front of 
the citadel and lined with houses, palaces and markets, and a second running from 
the east from outside the Bäb al-Saläm of the Mosque in a westerly direction to the 
Bäb al-Misri, all of it lined with shops, houses and palaces. There are many alleyways 
in the city branching off one another, some of which are very narrow and some of 
which are wide, and the houses in them abut each other. 24° 
When comparing the houses in Medina with those in Mecca, one notices, from the 
descriptions given by some of the great travellers, that, in many respects, they were similar 
in appearance but smaller. It appears that the reason for this was that their streets were 
narrower, particularly those in the vicinity of the Prophet's Mosque . 
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From a description of one traveller, it seems that the best buildings in Medina were in the 
al-Saba quarter, to the west of the Mosque 242 The buildings in Medina before the eighth 
Hijri century were within the confines of the inner wall built by Jamal al-Din al-Isfahani in 
the mid-sixth Hijri century, which was then expanded by Nür al-Din Zangi in 558/1163. 
Upon its battlements were war cannons to repel the incursions of the Bedouins, who would 
periodically attack the Medinans. Most of the outer wall was destroyed, and in between the 
238 ibid., p. 43. 
239 Di Varthema, The Travel ofLodovico di Varthema, pp. 24-31; al-Mudayris, p. 150. 
240 al-Näbulsi, al-Rihla, p. 343. 
241 See al-Batniini, al-Rihla, p. 339. 
242 A1-Batniini depicts one of the houses in this quarter as being of outstanding beauty and 
architectural style, decorated with fine Islamic carving; it belonged to Sayyd Häshim. ibid. 
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two walls lay vacant land said to be a halting place, as most of the pilgrims would tether 
their camels there and stay there for the duration of their visit. 243 
Ibn Jubayr affirms this in his Rihla, in which he writes of visiting Medina in 580/1184: 
Medina has two walls, each of which has two gates standing directly opposite two gates 
in the other wall. These gates have names, they are: Bäb al-Hadid, because this gate is 
made entirely from iron; then there is Bäb al-Shari°a; then Bäb al-Qibla, which is 
closed off; and then Bäb al-Bagi°. The trench which was dug by the Prophet and the 
Companions prior to the Battle of al-Ahzäb is outside the walls to the West. 244 
6.3. Economic life in Medina during the Ayynbid period and the Shica influence upon it 
There is a paucity of information concerning economic life in Medina during this period 
compared with that of Mecca. By way of the few references taken from travelogues and 
historians and comparing these with the economic conditions in Mecca, it is possible to 
construct a simplified picture of the economic life of Medina during the Ayyübid period. 
6.3.1. Economic activities practised by the inhabitants of Medina 
6.3.1.1. Agriculture 
Agriculture was one of the major economic activities in Medina, relying on rainwater, 
springs and wells245 - rainwater being the main source of the irrigation necessary for 
cultivation in Medina. 246 During the Ayyübid period, agricultural land was divided up into 
smallholdings for the general populace and large holdings for the sharifs. 247 Cultivated 
areas in the Medinan region were distributed amongst many locations, such as Qubä' and 
al-°Awäli, situated south of Medina, "' and al-Säfilä, situated north of Medina on the Syria 
road, which contained many gardens 249 One of the most prominent agricultural crops in 
Medina was the palm tree, the dates of which were a staple in the diet of the inhabitants. 
Al-Näbulsi mentions that there were one hundred and thirteen varieties of date in 
Medina. 250 The yield of dates was so great that the peasants delayed harvesting them, 
243 ibid., p. 344. 
244 Ibn Jubayr, a1-Rih1a, p. 175. 
245 al-Qalgashandi, Subh al-Alashä, 4/246. 
246 'Umar al-Färiiq, al-Hijäz, p. 276; Subbi °Abd a1-Mun°imp. 276. 
247 al-Mudayris, p. 94. 
248 al-Fayrüz Abädi, al-Maghänim a1-Mutäba, p. 286; al-Samhndi, Wafä' al- Wafä ; 4/1261. 
249 al-Maräghi, Tahgiq al-Nusra, p. 144; al-Samhndi, Wafä'al-Wafä; 4/1230; 
250 al-Näbulsi, al-Rihla, pp. 370-371; al-Mudayris, pp. 64-66. 
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offering them to people free of charge, and even then they found no one who wanted them, 
so the dates piled up for two or three years and still no one took them. 251 Many economic 
benefits resulted from the palm trees: in addition to using the dates for food, the date 
stones were used as camel fodder, and the palm fronds were used to make many utensils, 
such as fans, mats, brooms, bags and baskets. 
Other agricultural produce cultivated in Medina included wheat, barley and maize - which 
were the principal foodstuffs for many Medinans due to the low production of wheat. 
Maize was grown in al-Safr5'252 -a region close to the city with many wadis - and 
Khaybar253 -a well-populated village to the north of Medina. Barley was grown in Medina; 
it was what the inhabitants depended on most after dates, the harvests meeting part of 
their requirements for grain. 254 
They also cultivated several varieties of vegetable, such as gourds, turnips, carrots, 
mdlvkhiyya, peas, onions, okra, tomatoes, courgettes, potatoes, aubergines and cucumber; as 
well as fruit, such as grapes, watermelons, figs and pomegranates. 255 
Agriculture was an important economic activity for those of Medina's population who 
depended upon it for their livelihood, particularly al-Nakhäwla, who were Imämi Shica, so- 
called after their work in date cultivation, and many of whom did nothing else. "' Ibn 
Farliün confirms that certain of the mujäwirdn owned plantations in Medina 2" and some 
worked the land themselves, such as Yüsuf al-Khüli, Masan al-Khüli and Muhammad al- 
Miknäsi 258 However, some of those who owned agricultural land used slaves to cultivate 
it. 259 
As agriculture in Medina had a clear effect on the level of prices and abundance of 
foodstuffs, it stimulated economic activity generally and invigorated the social life of the 
inhabitants, except during periods of economic crisis resulting from drought and dry spells. 
Substantial rainfall would guarantee agricultural prosperity and low crop prices, but if there 
251 
Ibn Farhün, pp. 48-49. 
2sz Hamad al-Jäsir, Biläd Yunbu; p. 195. 
253 al-Qalgashandi, Subh a1-A'ashä, 4/291; Subbi °Abd al-Mun°im, p. 276. 
2s4 Ayyüb Sabri, Mir at, lazirat a1-Arb, 1/197. 
255 Ibn Farhün, p. 33; al-Fayrüz Abädi, al-Maghänim al-Mutäba, p. 189; al-Samhüdi, Wal" al-Walä; 
4/1238; al `Ayyäshi, al-Rih1a, p. 224. 
256 al `Ayyäshi, a1-Rih1a, p. 176. 
257 Ibn Farhün, pp. 41,48. 
258 ibid., p. 66. 
259 al-Mudayris, pp. 95-97. 
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was no rain and the ground dried out, prices would rise and costs would be high, as 
happened in the year 579/1183.26° 
Just as agriculture was common throughout Medina, so too did many of its townsfolk work 
in sheep, cattle and camel husbandry. Grazing was widespread in the wadis surrounding 
the city, such as Wadi Säyah 261 
6.3.1.2. Occupations and trades 
Other economic activities practised by the Medinans during the Ayyiibid period, in addition 
to agriculture, included the work of artisans and tradesmen, who played a very important 
role in the life of civil society, providing basic services for everyday life. However, the 
sources do not provide sufficient material about these activities for the period in question, 
except for a few references in the history books and biographies from which it is possible to 
deduce certain aspects of such activities. 
Building construction: There is an extract in Ibn Farhün's biography of the life of one of 
the mujäwirrln which indicates that some of them were known for their work in building 
and architecture, such as Ibrahim al-Banna and cAll al-Faräsh. However, it seems that they 
were not extensively versed in the fundamentals of this occupation, the evidence for this 
being that, when they wanted to build the Bäb al-Saläm minaret in the Prophet's Mosque, 
they were assisted by some of the townsfolk and ceased work after digging the foundations, 
awaiting the season when visitors would arrive, in the hope that there might be one among 
them who was skilled in this trade. 26' 
Tailoring: Certain mujäwirün were renowned for this occupation, the cloth used usually 
coming from outside Medina. Most tailors worked on clothes for both men and women, 
while female tailors worked only on women's clothes. 
Water-carrying (al sigäya): This occupation was prevalent in and around the Mosque, 
given the people's need for water. The demand for water-carriers rose during the hajj 
season, due to the presence of a great number of people. Water-carriers would bring water 
to the houses and markets, as well as to people praying in the Prophet's Mosque. 
Connected to this occupation was another trade, that of making pottery and vessels in 
26o Subhi `Abd a1-Mun°im, p. 280. 
261 al-Fayrüz Abädi, al-Maghänim al-Mutäba, p. 286; Ja'far al-Khalili, Mawsüat a1-°Atabät al- 
Mugadsa, 1/70; al-Mudayris, p. 97. 
262 Ibn Far1}iuº, p. 43. 
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which to carry the water. Medina had favourable soil for making pottery, and the 
production of vessels flourished - some were even exported out of Medina. 26' 
Carpentry: Ibn Farhün names several carpenters, some of whom worked on the 
architecture of the Mosque after the fire, such as Abü Bakr b. Yüsuf al-Najjär, who replaced 
the minbar. Ibn Farhün relates: `He fashioned the minbar, producing good workmanship 
and carpentry, and carved his name upon it, this was in 666/1268'. 264 There was also a 
large and famous family in Medina called al-Najar, one of whom was the author of Kitäb 
al-Durra al-Thamina fi Akhbär al-Madina. 
Cobbling: This involved sewing leather265 to make shoes, bags, and various garments. Ibn 
Farhün and al-Sakhäwi wrote biographies of a number of individuals who worked in this 
trade and who came to be named after it, such as AbU al-Hasan al-Kharräz and Abü 
cAbdulläh Muhammad al-Kharräz. According to Ibn Farhün, they lived together in the 
same house for over thirty years, working in the same trade, they and those with them, 
making shoes and other articles. "' Among them also was °Abdulläh b. cUmar al-Kharräz 
and `Ayyäd al-Kharräz267. This trade was linked to tanning, and it is possible that some 
practised both trades in order to provide themselves with the raw materials for their work, 
while others might buy the tanned and dyed hides. 
The firewood trade (al Hitäba): There is a reference in Ibn Farhün which points to the 
existence of this occupation in Medina at that time. In his biography of the mujawir 
Shaykh Muhammad al-Hazmiri (the date of his death is not given), Ibn Farhün states: `He 
came to Medina and stayed there a long while, subsisting only on selling firewood. He 
would come with his bundle, sell it and live off the proceeds'. 268 One can deduce from this 
short summary that firewood vending was the occupation of those without a trade. Al- 
Samhüdi mentions that there was a market in Medina called the Hattäbin Market. He does 
not say when this market was first established, yet he does mention that it was situated in 
the cemetery to the north of the city near to the Räya Mosque and Thaniyyat al-Wad 5c. 269 
263 Ibn al-Najjar, p. 331; Ibn Farhiin, p. 8; al-Samhiidi, Wafä' al-Wala; 2/678-679; al-Mudayris, 
p. 103 
16' Ibn Farhnn, pp. 148-149. 
265 Ibn Manziir, Lisän al-Arab, 1/811; `Abdu1`aziz al ýUmari, al-Hiraf wa al-Sinä at, p. 282- 
266 Ibn Farhün, pp. 114-115. 
267 Ibid., p. 169; al-Sakhäwi, al-Tuhfa, 2/369,3/354; al-Mudayris, p. 100. 
268 Ibn Farhnn, p. 165. 
269 al-Samhiidi, Wafa-' a1-Waia; 2/765,4/1173. 
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This occupation was dependent on trees, particularly mimosa, which was the preferred 
wood for heating and cooking. "' 
Perfumery (al-°Itära): The perfume-seller in former times performed the role of a physician, 
druggist and seller of spices and perfumes. Most of the substances were imported from 
abroad. Al-Samhüdi notes that among Medina's markets was the `Attärin Market, near to 
the gold market 271 As the perfumery profession required those engaged in it to have had 
lengthy experience in its practice, it was carried on by families where it was passed down 
from father to son, such as the family of Ibn Mashkür who came from Mecca, and the 
Shakaliyyn family, also of Meccan origin. "" 
Gold- and silver-smithing (al-Siyägha): This means the fashioning of ladies' jewellery from 
gold and silver. Medina was famous for this type of smithing, due to the ready supply of 
raw materials close by in the Mahd al-Dhahab (Cradle of Gold) region to the north of 
Medina. 27' Al-Samhüdi observes that there was a market in Medina known as al-Sägha 
Market, "' where jewellery was smithed and sold, such as rings, anklets, and necklaces, 
which were inlaid with precious stones. 275 
6.3.1.3. Commerce 
Medina's location had a bearing on the traffic of commercial exchange within the Arabian 
Peninsula and beyond. It lay on the trading caravan route between Syria and Yemen, 
which was the main trade route through the peninsula at that time. These caravans would 
pass through Medina laden with Yemeni, Abyssinian and Indian goods, returning with 
Syrian and Egyptian products. 276 The Medinan population benefited, when these caravans 
made a halt there, through the services they offered them, such as food and 
accommodation. Merchants would also purchase goods from these caravans. 
Medina was also situated on the route of some of the hajj and Umra pilgrim caravans 
coming from Iran, Syria, Iraq and Egypt, on their way to or from Mecca. Economic activity 
flourished as a result of some of these caravans halting in Medina, renting accommodation 
27° Jalfar al-Khalili, Mawsülar a]-ýAtabät al-Mugdsa, 1/77; al-Mudayris, pp. 101-102. 
271 al-Samhiidi, Wafia' al-Wafä ; 2/736; 
272 Ibn Farbtin, pp. 185-187. 
273 al -, Abbäsi, °Umdat al-Akhbär, 5/331; Subbi cAbd al-Munlim, p. 283. 
274 al-Samhüdi, Wafä' al-Wafä ; 2/736; al-Mudayris, p. 106. 
275 Sulaymän MaZki, p. 104 
276 'All al-Sulaymän, al-Nashät al-Tijäri, p. 86; Sulaymän Mä1ki, p. 87. 
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for rest, purchasing foodstuffs and other necessities, and hiring camels and guides to 
complete their journey safely and peacefully. "' 
In addition to the importance of the location, the presence of the Prophet's Mosque in the 
city was a major influence on the commercial traffic there. Many thousands of Muslims 
would come to Medina every year both to visit and to trade, and this stimulated buying and 
selling activity in its marketplaces. Pilgrims would bring goods from their countries which 
were unavailable in Medina and would sell them there. 278 
6.3.1.3.1. Varieties ofimported and exported goods in Medina 
A great variety of goods and merchandise would come into Medina from the sast, the west 
and the north, and, therefore, it was considered a major nexus for the commercial 
exchange between these regions. However, most of this trade took place at a specific time 
of year, namely the hajj season, and this had an effect on commercial traffic. Commercial 
exchanges in Medina were also affected by the pillaging attacks which the Bedouin tribes 
launched against the city and passing caravans on the Hijäz route. Political unrest arising 
from the internal struggle of the Medinan emirs and their disputes with the Meccan emirs 
also led to a steep deterioration in the city's economic conditions and a decline in 
commercial traffic. 279 
In spite of this, several historians testify to the presence of commercial traffic in Medina, 
whereby goods were imported and exported. Of these, seasonings were amongst the most 
important, due to their necessity in cooking. Much pepper was sold in Medina during the 
fifth and sixth Hijri centuries at prices ranging from fifty to one hundred and fifty dinars, 280 
suggesting that it was in high demand. The Medinans would also export their surplus of 
spices arriving from India, Persia and Egypt 28' One of the most profitable spices was 
cinnamon, which fetched a higher price than pepper. As for cloves, their price was double 
that of pepper. The Arabs imported them along with galingale, a spice which came from 
the East across the Persian Gulf, and then by land with the caravans or by water passing 
277 a1 -cAyyäshi, a1-Rilila, p224. 278 al-Qalgashandi, S'ubh al-A`shä, 4/302; °Ali al-Sulaymän, al-NashBt al-Tijäri, p. 104; al-Mudayris, 
p118. 
279 Sulaymän Mälld, p. 94; al-Mudayris, p. 118. 
281 Hasaniyn Rabic, Wathä'iq al-Jiza, p. 23; °Atiyya a1-Qüsi, Tijärat Misr, p. 216; Sulaymän Mälki, 
p. 94. 
281 al-Qüsi, p. 216; Sulaymän Mälld, p. 94. 
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through the Red Sea. 282 Likewise, ginger, saffron, cardamom and nutmeg were amongst the 
seasonings most widely used in Medina, and the demand for them was no less than for 
spices; they were also imported to Medina from the East283 
Commercial activity in Medina was not restricted to seasonings and spices but also 
included precious stones, Persian rugs, perfumes, and incense, such as musk, frankincense, 
amber and sandalwood, all of which came from the Far East and Iran. 28' Ibn Jubayr 
mentions that he saw many of the caravans which came to Hijäz from Yemen, Egypt and 
Syria buying and selling various goods in Mecca, 285 and it is possible that the commercial 
activity occurring in Mecca was also taking place in Medina, since it lay on the route of 
many of the pilgrim and trade caravans, and visitors and pilgrims passed through it on 
their journeys to and from Mecca, in order to visit and pray in the Prophet's Mosque in 
Medina. Therefore, by analogy with what was taking place in Mecca, it is possible to 
conclude that this was also occurring in Medina, and in this connection Ibn Jubayr 
describes caravans arriving in Hijäz from Yemen in order to trade, bringing raisins, 
almonds, grains, sugar cane, butter, honey, leather and incense. "' The Yemenis brought 
with them certain African produce, which came to Yemen via the Gulf of Aden, such as 
gum, ivory, flour and animal hides 287 There were also caravans that came from Syria 
carrying oil, olives, cereals, and textiles288 Due to Egypt's fertile land and abundant 
agricultural and artisanal produce, the scarcity of Medinan resources and the ease of 
movement between the two countries by land or sea via Yanbuc, which was very close to 
Medina, Egypt was able to have a significant influence on the economic life in Medina, 
since communications and the carriage of goods between the two countries were a simple 
matter. 289 The major imports from Egypt were cereals (all varieties of grain, such as wheat 
and barley), foodstuffs and horses 290 
2s2 Ibn Jubayr, al-Rihla, p. 87; I Iasaniyn Rabic, al-Bahr al Atemar, p. 14; al-Qnsi, p. 218; Naim Zaki, 
Turuq al-Tijära, p. 219; Sulaymän Mä1ki, p. 95. 283 
al-Qüsi, p. 220; I-Iasaniyn Rabic, a]--Bahr al-Atemar, p. 14; Sulaymän Mälki, p. 95. 
284 Ibn Jubayr, al-Rihla, p. 86; Na°im Zaki, Turuq al-Tijära, p. 226; Hasaniyn Rabic, al-Bahr al Ahmar, 
p. 15. 
285 Ibn Jubayr, a1-Rihla, pp. 87-99. 
286 Ibid., P. 88; Sulaymän Mälki, p. 96. 
217 cAll al-Sulaymän, al-Nashät al-Tijäri, p. 151. 
288 ibid.; Sulaymän Mälki, p. 96. 
289 °Ali al-Sulaymän, al-Nashät al-Tijäri, p. 93; Subbi cAbd a1-Mun'im, p. 297. 
290 al-Magdsi, Ahsan al-Tagäsim, p. 195; Näsir Khisrn, Safarnäma, p. 112. 
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Thus products from India, Abyssinia, Yemen, Egypt, Syria, Persia, Iraq and the Maghreb 
came together in the Medinan markets. 
6.3.1.3.2. The coinage (sakka)91 used in Medina 
Coins were an important instrument in the commercial business of buying and selling, and 
constitute an important historical source. Their significance stems from the fact that they 
reveal the extent of the state's progress and economic and cultural blossoming, as well as 
its relations with other states. The Islamic currency comprised the dinar, which was the 
name given to gold coins, and the dirham, which the name applied to silver coins. 292 
The Medinan population had used coinage issued by the °Abbäsid caliph, and, when the 
city fell under Fätimid sway, people traded in Fätimid coins due to commercial exchanges 
and the arrival of visiting Egyptians in the city; and also certain Medinans would travel to 
Egypt for various reasons. Among the Fätimid coins used in Medina was the Mu`izzi 
dinar 293 When the Fätimid state was no more and the Ayyibids assumed control of 
Medina, the inhabitants used the new currency minted by Saläli al-Din in the name of the 
Abbäsid Caliph al-Mustadi' bi-Amr Alläh. 294 In the year 583/1187, he abolished the 
coinage of Egypt and minted gold Egyptian dinars, and Näsri dirhams from silver mixed 
equally with copper. 295 During the reign of al-Malik al-Kämil, in 622/1225, new round 
dirhams bearing his name were minted, made of two-thirds silver and one-third copper, 
and these continued to be used throughout the Ayyübid period. 296 These coins were used in 
Medina as well as other coins which were minted in Mecca, where there was a mint 
producing coins that were equivalent to the Egyptian ones. 297 Al-Magrizi observes that, in 
the time of Abü al-Futnll, Emir of Mecca and Medina, coins were minted in Mecca bearing 
291 Ibn Khaldun observes: `The sakka is the stamp on the dinars and the dirhams which people use 
for their dealings'. Ibn Khaldiin, al-Mugaddima, p. 322. 
292 'Abdulmurdi 'Atwah, al-°llägät bain al-Maghrib wa al-Andalus, p. 278; Subhi cAbd al-Muncim, 
alp. 298. 
293 al-Maqrizi, Shudhüral-'Ugiid fiDhikral-Nuqüd, p. 139. 
294 ibid., p. 143; Subbi °Abd al-Mungim, p. 299. 
295 al-Magrizi, Shudhüral--rUqüd IIDhikral-Nuqüd, p. 144. 
296 al `Umari, Masälik al-Absär, p. 80; al-Magrizi, Sh udh ür al=Uqüd fi Dhikr al-Nuqüd, p. 146. 
297 Ibn al-Mujdwir, Tärikh al-Musrabsir, p. 12; Subbi °Abd al-Mun'im, p. 299. 
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the name of al-Hakim bi-Amr A11ah 298 In the year 581/1185, Sayf al-Islam Tughtegin 
minted dirhams and dinars in Mecca in the name of his brother, Salah al-Din. 299 
Al-Qalgashandi refers to the varieties of coinage which were in use in Medina during the 
Ayyübid period, saying that there were two types of dirham: the silver Kamili attributed to 
the Ayyübid Sultan al-Malik al-Kamil, known as the dahm al-nagra; and the silver Mas°üdi 
dirham attributed to al-Malik al-Mas'üd the Ayyübid King of Yemen, which was square in 
shape and made of pure silver. Gold dinars were also in use, but al-Qalqashandi does not 
discribe them. 300 
It appears that there was a mint in Medina, as al-Sakhawi relays a text which proves this, 
yet he himself does not mention this and neither do any of the other historians or great 
travellers. According to al-Sakhawi, one of the mvjäwirün whose biography he wrote, one 
al-Zubayr b. `Ali al-Aswani al-Shafi`i (660-748/1262-1347), said: `In those days people traded 
in °alawiyya, which were pieces of silver minted in the name of the lord of Medina, each one was 
worth half a dirham'. 301 
One can deduce from this that there was a mint in Medina, as it would have been difficult 
for the emir to command a ruler of one of the other states to mint coins for him. But does 
this prove that there were places in Medina where one could change and exchange 
currencies, or that the inhabitants of Medina dealt in and accepted all the currencies which 
the pilgrims, visitors and merchants brought with them? And what is the dirham referred 
to in the text? Is it the Kamili, the Mas°üdi or another variety? It is impossible to say for 
certain, due to the lack of references in the history books, travelogues and biographies. 
There is, however, another text relayed by al-Sakhawi which reveals the existence of a 
copper currency used by people in Medina, which has gone unmentioned by historians and 
great travellers. Al-Sakhawi relates: `Ayman b. Muhammad Abuü al-Barakat al-Sa`adi had 
strong teeth, he would take a copper dirham and bite it in two'. 302 
Just as the Medinans used coins for buying and selling, it is also known that they had a 
system of bartering; that is, exchanging merchandise for other merchandise. Al-Magadisi 
298 al-Magrizi, Kitäb al-Mugafl'a al-Kabir, p. 432; Subbi `Abd al-Mun`im, al-^Ilägät, p. 300. 
299 al-Fäsi, Shifä'al-Gharäm, 2/198; Ibn Fahd, lthäfal-Warä, 2/553. 
300 al-Qalgashandi, Subh al-Alshä, 4/280-302; Richard Mortel, al Ahwäl al-Siyäsiyya wa al- 
Iqtsädiyya fi al-Asr al-1Vlaminb; pp. 193-194; °Awäýf Nawwäb, p246; 
Subbi 
°Abd al-Mun°im, p. 
300. 
301 al-Sakhäwi, al-Tuhfa, 2/77. Ibn Farhun mentions that it exchanged at one-sixth of a dirham. Ibn 
Farhün, p. 103. 
302 al-Sakhäwi, al-Tuhfa, 1/352. 
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mentions that certain of the Yemeni tribes, known as the al-Suru, were in the habit of 
doing this: instead of selling the raisins, honey, almonds and butter that they brought with 
them to Mecca and Medina for cash, they would barter them for the cloth, garments and 
dates that they found in the markets there 303 
6.3.2. The Shica influence on economic life in Medina 
The Shia influence on economic life in Medina manifested itself in five ways: 
1- The Shia emirs imposed taxes on the pilgrims, merchants, tradesmen and wealthy 
mujäwirün, which led to the weakening of economic life and the emergence of many 
disturbances and crises. The amount of tax levied on pilgrims was seven and a half dinars, 
and no pilgrim was permitted to enter the city without paying this tax. 304 
Saläh al-Din frequently tried to abolish the tax imposed on pilgrims, ordering the Medinan 
emirs not to levy it, and sending them money and crops in compensation, but, when the 
Ayyiibid kings were late in sending supplies to Medina, the emirs would once again revert 
to imposing these taxes. 305 Some mujäwirvn were also maltreated by certain of the emirs if 
they refused to pay the taxes to which they were subject, as happened with Emir Jammäz 
and Shaykh Dhiyä' al-Din. 306 
2- Political disputes and struggles among the Shica sharifs affected the emirate by 
destabilising the economic situation. If an emir wanted to mobilise troops in order to deal 
with a rival, he would demand money from the Medinans, and, when one of the sharifs 
seized the emirate from a relative, the first thing he did was to appropriate as much of the 
city's wealth as he could lay his hands on, and thus the restoration work was reduced and 
services were not provided. 307 
3- The Shica presence in Medina affected the awqaf and alms payments which came from 
the caliphs, the sultans and the wealthy. Often, the awqafwere restricted to the mujawirun 
and attendants at the Prophet's Mosque, because the sharifs would take the money from 
303 Al-Magdisi, Ahsan al-Tagäsim, p. 48; Ibn Jubayr, al-Rih1a, p. 99; Sulaymän Mälki, p. 97. 
304 Ibn Jubayr, al-Rihla, p. 58; al-Qalgashandi, Subh al Acshä, 7/109; Sulaymän Mälki, p. 99. 
30s See al-Magdisi, Ahsan al-Tagäsim, p. 48; Ibn Jubayr, al-Rihla, p. 99; al-Qalgashandi, Subh a]- 
Alshä, 7/109; Sulaymän Mälki, p. 99; al-Fäsi, al-°Igd, 2/292; Ibn Farhiut, p. 259; °Abd al-Bäsit Badr, 
al-Madina, p206. 
306 Al-Fäsi, al-°Igd, 2/292. 
30' Ibn Farhnn, p259; °Abd a1-Bäsit Badr, al-Madina, p. 206. 
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the alms that were sent to the city, spending it on themselves and on their wars with their 
rivals. 30e 
4- Some of the Shica did contribute to the economic blossoming in Medina, and this was 
through their work in date palm cultivation, since dates were and remain one of the major 
agricultural crops in the city and were in high demand as the main dietary foodstuff of the 
inhabitants. Some of the Shia in Medina were the group most deeply involved in date 
palm cultivation, to the extent that they were given the title of al-Nakhäwla, after the date 
palm (al-Nakhl). The fact that they did not acquire renown for any work other than the 
cultivation of dates indicates that they were proficient in it, and that, in most cases, they 
owned plantations. 309 
6.4. Conclusion 
This chapter has examined the economic and social life in Medina during the Ayyübid 
period, and the Shica influence upon it. It is divided into two main subdivisions, the first 
being a study of the social conditions in Medina. in Ayynbid times, and the second being a 
study of the economic conditions in the city during the same period. This was achieved by 
splitting the first topic into two main subdivisions: firstly, a study and analysis of civil 
society through its social groupings apparent during that period, the distinguishing features 
of each grouping and its economic circumstances, the social relations between each 
grouping, and the effects of doctrinal differences (between Sunnis and Shi°a) on these 
relations; and secondly, a study and analysis of the social customs prevalent during this 
period, and the influence of the Shia on the emergence of new customs in Medina. 
As for the second topic, it has been discussed by studying the economic activities practised 
by the Medinan population, such as agriculture, crafts, and commerce; by studying and 
analysing the texts mentioning the currencies used at that time, and, finally, by looking into 
the Shia influence on the economic situation in Medina. 
The following are the most significant conclusions drawn from this chapter: 
aos'Abd al-B44 Badr, al-Madina, p. 207. 
309 See cAbd al-Rahmän al-Ansäri, Tuhfat al-Muhibin wa al-Shäb, p. 98; Werner Ende, `The 
Nakhäwila, a Shiite Community in Medina', in: Die Welt des Islams, 37(3), pp. 263-348(86). 
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1- There is a shortage of information about social life in Medina during the Ayyiibid 
period, and it is difficult to obtain this scant information, which is scattered 
throughout the history books and biographies (siyar) under different headings. 
2- Medina's religious status in the hearts of Muslims had a clear bearing on the arrival 
of many newcomers of different nationalities in the city, which led to the 
proliferation of the groupings and races that lived there, as well as the emergence 
of new customs. 
3- If we suppose the presence of a social pyramid in Medina during the Ayyiibid 
period, which reveals the status of each grouping in the city, we find that the 
sharifs form the top layer of this pyramid; then come the religious office-holders; 
then the old Medinan population, descendants of the Muhäjiriin and the Ansär; 
then the mosque attendants; then the mujäwirin; then the Imämi Shia; then the 
slaves; and, at the base of the pyramid, the general populace, as they make up the 
largest segment of the population and among them are the poor and the workers. 
4- Despite the spread of Shicism among the emirs of Medina in Ayyübid times, most 
of them followed a policy of benevolence towards the city's Sunnis in order to 
create an equilibrium of sorts in the internal policy, so that the Sunnis did not feel 
oppressed. 
5- Not everyone who belonged to the sharif class was Shia; in fact, many sharifs 
residing in Medina during the Ayyübid period were Sunni and renowned for their 
learning, piety and good conduct within the Sunni community. However, they 
held no political positions nor had any stake in the position of emir. 
6- The backing and assistance given to the Shia dä'is by the sharifs had a major 
influence on the spread of Imämism in Medina, and, in turn, the financial support 
administered to the emirs by the wealthy Shia and their dilis played a role in 
maintaining good relations. 
7- The office of qadi was the most important position after that of the emir, and was 
monopolised by the Imämi Shia throughout the Ayyiibid period. 
8- It was the Imämi Shia who held the reins of power in Medina, as the emirate, the 
qadiship, the khatibship and the office of imam were under their control, and 
these were the most important and powerful positions at that time. 
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9- The mujäwirün constituted a significant element of the Medinan population due to 
their numbers and their scholarly and pious status among the sultans, kings and 
the Sunni Medinans. 
10 - The Imämi Shia ducät were keen to bring in juvenile slaves from India and 
Abyssinia to work on their plantations and in their properties, as it was easy to 
indoctrinate them with the fundamentals of Shicism, so they became Shia when 
they were older, thus increasing Shi°a numbers in Medina. 
11 - The use of eunuch attendants in the service of the Prophet's Mosque was in 
existence before the Ayyübid period, but Saläh al-Din was the first firmly to 
establish this office, giving it a specific organisation, designating a fixed salary to 
each attendant, and appointing them a leader known as the Shaykh al-Khuddäm. 
12 - If we were to draw a timeline of the development of Imämism and its authority in 
Medina, this line would start in the second half of the sixth Hijri century, growing 
quickly to reach its apex in the seventh Hijri century, when the Imämis took over 
the qadiship and the office of khatib in the Prophet's Mosque; this continues until 
the middle of the seventh Hijri century when this line begins to decline, 
fluctuating, falling by a couple of points at times then gaining a point at other 
times, until the end of the seventh Hijri century. 
13 - The change in the equilibrium in Medina led to a change in the social relations 
among certain groupings of the population. Some negative aspects emerged 
which were brought about by the fanatics and extremists on all sides; conversely, 
positives also emerged which helped to maintain good relations among the 
parties concerned. Some of the siyar and history books relate minor negative 
occurrences in which an individual offended another or one party caused some 
harm to another, although the issue stopped there - and this shows the speed at 
which the problem was controlled and kept within the bounds of an individual-to- 
individual matter, prevented from escalating into a sectarian dispute or civil strife. 
It also proves that peaceableness and coexistence were firm principles in civil 
society at that time. 
14 - The attitude of some emirs had a significant influence on maintaining social 
relations among the groupings of the inhabitants, when they handled matters 
well and dealt with any problems arising swiftly and fairly, preventing them from 
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developing and reaching critical proportions. It would seem, from the absence of 
major events and civil conflicts in the history books and biographies, that the 
clashes were too few to mention and that their consequences reached a critical 
level only in oreotional terms. 
15 - One notes from the writings of the great travellers who visited Medina that they 
do not afford the same attention to Medina as they do to Mecca. 
16 - In spite of Ibn Farhnn's references to Medinan social life in his book being simple 
and scattered, they constitute valuable information, bringing to our attention 
certain customs practised by the population at that time. 
17 - It is possible to deduce from some of the customs practised by the Medinans 
during the Ayynbid period that Sufism was prevalent in the city at that time. 
18 - Certain Shia customs became widespread in Medina during the Ayyübid period 
which had not existed previously, particularly with respect to religious 
celebrations. Certain phenomena also became widespread, which indicate the 
spread and force of the Shia doctrine, such as building over graves and placing 
cupolas on them. 
19 - Many of the religious customs of the Shia angered the Sunnis, who considered 
them bid`a and outside Islam. 
20 - The great number of mujäwirün in Medina led to the emergence of new customs, 
primarily concerned with food and dress. 
21 - Agriculture was one of the major economic activities in Medina, as much of the 
population made their living from it, the Shia in particular. 
22 - There was no developed artisanal industry in Medina, like that in Egypt and Syria; 
3'0 instead there was a small number of elementary simple crafts. 
23 - Medina's geographical location had a bearing on the economic life of the city, as it 
was situated on the trade route between Syria and Yemen, and on the route of the 
hajj caravans coming from Iraq, Egypt, Syria and Iran. 
24 - The presence of the Prophet's Mosque influenced the commercial traffic in 
Medina, due to the large influx of visitors to it every year. 
"Ö To compare manufacturing in Medina with what in Egypt and Syria see al-Idrisi, Nuzhat al- 
Mushtäq, 1/322; al-Magrizi, Itti°äz al- -I nafa, 2/15; al-Qalgashandi, Subh al A`sha, 4/304; Subbi 
'Abd al-Mun°im, al-°llägät, pp. 281-285. 
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25 - The Shia had a positive effect on the economic life in Medina, since most of those 
who were proficient in the cultivation of date palms were among their number. 
They also had a negative influence, since the Shia emirs imposed taxes on 
pilgrims, merchants, caravans and wealthy persons. 
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Chapter Seven 
Learning in Medina 
Having discussed the political, social and economic circumstances in Medina during the 
Ayyübid period in the two previous chapters, this chapter will discuss the state of learning 
in the city during the Ayyiibid period and the Shia influence upon it. A separate chapter 
has been allocated to learning in Medina, due to what has been said by certain historians 
and travellers about the poor state of education during that era, which some attributed to 
the presence of the Shia. Moreover, some' of those who visited the city failed to provide a 
thorough, extensive description of the various facets of scholarly life there, and also some2 
who came later and documented the city during that period failed to study meticulously 
and research the subject in an improved manner. Therefore, this chapter will discuss these 
accounts, analyse them and look for the motives behind them. It will also attempt to refute 
them with whatever evidence and texts are available, and with whatever it is possible to 
conclude from subject areas on which there is no conclusive text, through a comparison 
with what occurred subsequently in the city and was chronicled in the history books. 
Therefore, it appears profitable to divide this chapter into two basic core topics: a 
discussion of the accounts of lulamä' by historians and travellers on learning in Medina 
during the Ayyiibid period, and a study of the motives behind those that are negative; and 
a refutation of these negative accounts by presenting a thorough, extensive description of 
the state of learning in Medina, through studying the teaching lectures which were current 
in the Prophet's Mosque and the madrasas at that time, the katätib (Qur'än schools), the 
syllabuses, the teaching methods, the most notable `ulamä'and their key works, the role of 
the Sunni 'ulamä' in the blossoming of learning, and lastly, the Shia influence upon 
learning in the city. 
For example Ibn Jubayr and Ibn al-Najjar. 
s For example al-Samhndi and al-Fayrnz Abädi. 
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7.1. A discussion of certain accounts of historians and travellers on learning in Medina 
during the Ayyübid period 
That which has been written about Medina by the great travellers during their journeys 
there for the hajj and ziyara, and what historians of that time wrote about the city, are 
considered among the most important sources for students of Medinan history, since they 
are accounted as the primary source and the easiest from which to obtain information 
about that period, since they saw, visited and witnessed events for themselves and have 
relayed them to us. Yet, unfortunately, the reports appearing in some of these books about 
the state of learning in Medina during the Ayyübid period are very scant or negative. 
Therefore, this section will discuss the accounts of historians and travellers on the state of 
learning in the city during the Ayynbid period, and refute the accounts of those who 
describe it as being poor. It will also discuss the accounts of those who claim never to have 
come across a single °älim in the city and describe the inhabitants as ignorant. The motives 
for these accounts will also be examined. 
There follows an exposition of the accounts by certain historians and travellers on learning 
in Medina, a few of which can be considered as evidence of the deterioration and poor state 
of learning in the city during the Ayyiibid period, and the feebleness of the role played by 
the Sunni `ulamä'with regard to learning there. 
7.1.1. Ibn Jubayr (539-614/1144-1217)3 visited Medina in Muharram 580/1184, and the 
only description he gives in relation to the state of learning at the Prophet's Mosque is that 
of the occasion when Sadr al-Din, the head Shafili c Om from Isfahiin, came to Medina to 
give a lesson in wa`z (admonishing sermon) at the Prophet's Mosque after midnight - due 
to his late arrival - on 7th Muharram 580A. H. The Mosque was filled with an expectant 
3 See Blachere, R. and H. Darmaun, Ibn Jubayr. In: I. R. Netton, (ed). Islamic and Middle Eastern 
Geographers and Travellers, v. 2, pp. 61-82; Netton, I. R., Ibn Jubayr. In: Netton, (ed). Islamic and 
Middle Eastern Geographers and Travellers, pp. 83-88; Netton, I. R. Basic structures and signs of 
alienation in the Ribla of Ibn Jubayr'. In: I. R. Netton, (ed). Islamic and Middle Eastern 
Geographers and Travellers; pp. 206-222; Elka Weber, 'Construction of identity in twelfth-century 
Andalusia: the case of travel writing. In: I. R. Netton, (ed). Islamic and Middle Eastern Geographers 
and Travellers; pp. 256-264; J. N. Mattock, 'The travel writings of Ibn Jubayr and Ibn Batiita'. In: I. 
R. Netton, (ed). Islamic and Middle Eastern Geographers and Travellers, pp. 265-273; J. 
N. Mattock, 
'Ibn Battilta's use of Ibn Jubayr's rehla'. In: I. R. Netton, (ed). Islamic and Middle Eastern 
Geographers and Travellers, pp. 274-281; Netton, 'Tourist Adab and Cairene architecture: the 
mediaeval paradigm of Ibn Jubayr and Ibn Battiita'. In: I. R. Netton, (ed). Islamic and Middle 
Eastern Geographers and Travellers, pp. 282-290. 
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audience and a chair had been set out for him beside the Rawda and he went up to it. Ibn 
Jubayr observes: 
The Koran-readers took post before him and began to intone with sweet melody and 
moving and affecting modulation, the while he gazed upon the sacred tomb and wept 
openly. He then gave a sermon of magical eloquence of his own composition. Then he 
went through the methods of wali in the Arabic and Persian languages, and recited 
marvellous verses of his own, continuing on with his wac? until souls were sensitised 
and tremulous and the Persians fell about him proclaiming contrition. He then began 
the supplicatory prayer and the voice of the people rose in sobs. ' 
Ibn Jubayr also mentions having seen a large copy of the Qur'än in a locked case in the 
Prophet's Mosque, and said that it was one of the four Qur'äns which cUthmän b. cAffän 
had sent to the Islamic metropolitan cities. ' Also in the Mosque, beside the magcUra on the 
eastern side, Ibn Jubayr saw two large coffers containing books and Qur'äns endowed in 
waqf to the Prophet's Mosque. ' He relates that he met with one of Medina's culama 
Ibrähim b. Ishäq al-Tiinisi, describing him as a learned, pious sheikh and imam, successor 
to the `ulamä'and the doyen of the jurists. ' 
This is all that Ibn Jubayr mentions, and he had a connection with learning and education 
in the city. When comparing what Ibn Jubayr reports on learning in Medina with his 
account of Mecca, ' one finds that the information about learning in Medina is very scant 
indeed, and it has been said that this is evidence of the low level of learning in the city and 
that no scholars resided there, although there were many in Mecca. ' However, after 
examining the reasons for this deficiency in Ibn Jubayr, it can be said that the lack of 
information about Medina in his travel account is due to the brevity of his stay. He only 
stayed there for five days, arriving on Monday evening and leaving on Friday evening of 
4 Ibn Jubayr, al-Rih1a, pp. 177-178; Broadhurst, R. J. C. (trans. ). `The Travels of Ibn Jubayr'. In: I. 
R. Netton, (ed). Islamic and Middle Eastern Geographers and Travellers, pp. 89-171. 
s Ibn Jubayr, al-Rihla, pp. 177-178; Näji al-Ansäri, al-Ta%im, p. 269. 
6 Ibn Jubayr, al-Rihla, p. 171. 
See Ibn Jubayr, al-Rihla, p. 169; Broadhurst, R. J. C. (trans. ). The Travels of Ibn Jubayr. In: I. R. 
Netton, (ed). Islamic and Middle Eastern Geographers and Travellers, pp. 89-171. 
8 On Mecca he says, inter alia, that it was awash with lectures scattered throughout the Masjid al- 
Haram (the Holy Mosque), see Ibn Jubayr, al-Rihla, pp. 68-72; 'Awälif Nawwäb, p. 256. He also 
mentions many of Mecca's 'ulamä; whereas he only speaks of one of the Medinan rulamä; see Ibn 
Jubayr, a1-Rihla, pp. 68,72,81,102,110,123. 
9 As `Awärif Nawwäb mentions in her book (al-Rihlät, p. 258). 
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the same week. 10 This is an insufficient amount of time to have documented or described 
the circumstances in Medina in their various aspects. If what one of the travellers has 
reported is true about Tuesday and Friday being days off for "ulamä' and students, " this 
would explain the lack of information relayed by Ibn Jubayr about the lectures which were 
held in the Mosque. 12 Furthermore, Ibn Jubayr's preoccupation with providing a meticulous 
description of the Mosque, taking its measurements himself during that short period, 
visiting the Qibä' area, its mosque and the tombs of the Ul1ud martyrs, visiting the Bagic 
cemetery, and describing everything, " meant that there was insufficient time for him to 
follow the teaching lectures and meet the "ulamä 
When comparing the period of Ibn Jubayr's residence in Mecca with the duration of his 
stay in Medina, one finds that he stayed in Mecca, from the day he arrived on Thursday 
13`h Rabia 11 579 A. H. to the day of his departure on Thursday 22"d of Dhu al-Hijja of the 
same year, for eight months and ten days, " whereas he stayed in Medina for four nights 
only. " This substantial difference explains why Ibn Jubayr failed to describe learned 
activity in Medina, as he did in the case of Mecca. 
In spite of the lack of information offered by Ibn Jubayr on Medina - like other travellers 
(al "Abdari, Ibn Rashid and Ibn Battnta), due to the brevity of their stays - he does provide 
references which, to a certain extent, are useful in giving an idea of the state of learning in 
Medina during his visit. On the basis of what he provides, one is able to learn how wa`z 
lectures took place in the Mosque, what the method of delivery was, the number of 
attendees and the types of people they were, and the fact that they would be held during 
the night if circumstances demanded. It also appears that someone coming from outside 
'° Ibn Jubayr, al-Rihia, p. 181. 
11 al cAyyashi, Mä'al-Mawä7d, 1/213; Naji al-Ansari, al-Ta°lim, p. 265. 
12 The brevity of his stay, coupled with the fact that these two weekdays were holidays, did not 
allow sufficient time for attendance at lectures. 
" Ibn Jubayr, al-Rihla, pp. 168-176. 
14 See Netton, I. R., Ibn Jubayr. In: I. R. Netton, (ed). Islamic and Middle Eastern Geographers and 
Travellers, p87. 
15 The reason that Ibn Jubayr and other travellers stayed longer in Mecca than Medina was the 
benefits and blessing which Allah had bestowed on Mecca, the presence of the sacred hajj stations, 
and the fact that the hajj is a religious duty incumbent upon every Muslim, which takes a certain 
amount of time to perform; furthermore, the 'umrä or `lesser pilgrimage' is the most meritorious of 
the voluntary observances. On the other hand, visitation or ziyära to Medina and prayer in the 
Prophet's Mosque are among the activities for which one is rewarded, but not punished for 
omitting, and also are relatively brief to perform. 
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the city, which was known for learning and virtue, was able to give instruction on walz 
without any difficulty, as was the case with the Isfahäni sheikh who delivered his teaching 
immediately upon his arrival in Medina. In his description of the Prophet's Mosque, Ibn 
Jubayr also confirms the presence of two large coffers for books, which points to its 
inhabitants' interest in learned books and copies of the Qur'än; and his praise and 
commendation of one of the city's `ulamä , describing him as `the doyen of the jurists', is 
further evidence of the distinction of the Medinan culamä'in learning and repute, and their 
ability to attract many seekers of knowledge. " 
7.1.2. Ibn al-Najjar (578-643/1183-1245)" is one of the most celebrated historians of 
Medina; he travelled to Syria, Egypt, Persia, Medina and Mecca, a journey taking 27 years, 
during which he compiled many books, among these al-Durra al-Thamina fi Akhbär al- 
Medina and Nuzhat al-Warä fi Akhbär Umm al-Qurä. 18 In al-Durra al-Thamina, he 
provides a detailed description of Medina, its Mosque and places of importance at that 
time, yet does not touch on its social, economic and cultural circumstances. 
In fact, the real reason behind Ibn al-Najjar's lack of concern about describing the various 
facets of life in Medina, and what the state of learning was like during his visit, is 
unknown. 19 Yet, in his description of the Prophet's Mosque, he provides information about 
the copies of the Qur'an which were there and the times at which they were read from, 
which suggests that there was a large library in the Mosque. After mentioning a text by Ibn 
Zabala referring to the copies of the Qur'an that existed in his day in the Mosque, " Ibn al- 
Najjär says that most of these Qur'ans were gathered together in the magc ra beside the 
Bab Marwan: 
In the sacred precinct are numerous copies of the Qur'an endowed in waqf in beautiful 
script and stored in teak chests in the middle of the magsiira, behind the Prophet's seat. 
16 This chapter will give an exposition of the hadiths about the Prophet which urge students of 
learning to acquire it from Medina's rulamä; which supports the above discussion. 
" He was Mubibb al-Din Muhammad b. Mabmd b. al-Najjar from Baghdad and was a mujäwir in 
Medina for a considerable period. 
'$ Näji al-Ansäri, al-Taglim, p. 268. 
19 However, during a study I carried out for my master's degree, I noticed that most of Medina's 
historians adopted a similar methodology in chronicling the city, as if some of them had borrowed 
from others, and the majority were concerned with the description of the buildings and well-known 
places, as well as the ziyära decencies. See $aläli Saläma, pp. 265-270. 
ZÖ See Ibn al-Najjar, p. 106; Saläh Saläma, p. 124. 
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And there is a large stand, upon it a locked Qur'an, and beside it are two copies of the 
Qur'an upon a stand from which the people read on Thursdays and Fridays after the 
morning prayer. Z' 
7.1.3. Muhammad al-°Abdari (688/1289) 22 visited Medina after performing the hajj in 
689/1290,2' and provides a description of the state of learning in Medina at that time. In 
spite of only staying in the city for one full day and part of another, 24 he describes the state 
of learning there as stagnant: 25 
In spite of thorough inquiry, insistent requests and repetition of the question, I saw in 
Medina no one marked by learning nor anyone known for any skills therein. I met 
with the imam of the Mosque and khatib of the minbar, and I found him to be 
ignorant, having no knowledge whatsoever. I asked him about instruction and the 
culamä , and discovered that he did not know about them. It was as if I was talking to 
one who was dumb, and he possessed unpraiseworthy characteristics. Yet he did tell 
me of a sheikh from Iraq who is a mujäwir in the city with an interest in learning and 
in imparting it, having long since journeyed to the Hijaz and long having sojourned 
there, one `Afif al-Din Abii Muhammad cAbd al-Saläm al-Basri al-Tammär. So I asked 
for him until I found him in the Rawda, 26 and I found him to be a sheikh of dignity 
and fine appearance. He had travelled the land, met with people and learnt from 
sheikhs and rulamä; then he had settled in Medina as a mujäwir. I asked him to give 
21 Ibn al-Najjar, pp. 106-107; Nä11 al-Ansäri, al-Ta°lim, pp. 268-269. 
22 His birth and death dates are not known, we just know his Ribla dates. 
23 Although this journey took place in the MamlUk era, one finds that certain contemporary 
historians writing on learning in Medina during the Ayyiibid period (such as 'All al-Sayyid, Jamil 
Harb, 'Awärif Nawwäb and al-Mudayris) quote what he says regarding the poor state of learning at 
that time. It appears that this was because this era was close in time to the Ayyübid period, and 
that some sources reveal the names of several Medinan `ulamä' during the Ayyiibid period who 
were present in the city until the beginning of the Mamlük era; in addition, the Shia occupied their 
positions and maintained their grip on power in the city until that time. Thus, it is possible that 
they saw no harm in quoting from them for these reasons. Therefore, al 'Abdari's remarks will be 
discussed and analysed, with reference to his motives and a refutation of them, as far as possible. 
24 al-Mudayris, p. 290. 
25 This is an inaccurate description compared to the reports of other travellers and historians. 
26 The Rawda is one of the most important and well-known places in the Prophet's Mosque, so how 
can al-`Abdari say that upon 'thorough inquiry' and 'insistent requests' he did not see a single ä11m 
in Medina, and then add that he met with one of the 'ulamä' who was sitting in the Rawda and 
perhaps giving instruction there. This is an example of the hastiness, failure to ascertain and 
investigate accurately, and contradiction to which al 'Abdari succumbs. 
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me Ijäza [written authority to teach] regarding all that he was imparting and he 
licensed me verbally. 27 
It would appear from the above that al-'Abdari was not impressed by the imam of the 
Mosque and its khatiL considering him ignorant and knowing nothing about the learning 
on which he questioned him. It is not known what exactly inspired this feeling, which he 
may have acquired from others, or whether it was due to the short period he stayed in 
Medina and the fact that he met only a small number of people, or because he found that 
the emir, the imam, the gädi and those in high positions in the city were Shia, and so 
assumed that most of the inhabitants of Medina were of the same doctrine. 
It is illogical that al-°Abdari should pass his judgements on learning and the culamä' of 
Medina, since he only stayed there for one or two days. This is not enough time to become 
acquainted with the whole of the Prophet's Mosque. Furthermore, if he had visited the 
famous sites in Medina, such as Qubä', the martyrs of Ubud, and al `Agiq, each site would 
require a day to get there and back, as they are not close to the Mosque and there were no 
quick means of transportation. In addition, if he had arrived in Medina on Friday night, 
leaving on Saturday morning, it would have been difficult for him to see one of the "ulamä' 
or the students and lectures, as instruction was rarely given at night and because Friday 
was a holiday for both `ulamä' and students, as noted by certain historians 28 
One sees also that al 'Abdari contradicts himself: he states at the beginning of his account 
of Medina that he was diligent in his aim to become acquainted with one of the city's 
culami, but found none and considers the Prophet's Mosque to be devoid of scholars and 
fugaha, then, at the end of his account, he mentions that he obtained a licence from one of 
the mujäwir "ulamä; whom he then describes in the most glowing terms, which points to 
there being in the city scholars possessing a high level of learning. 29 Certain scholars have 
criticised al-Abdari in this regard, such as Hamad al-Jäsir, who describes al-Abdari as 
follows: `The traveller al-`Abdari lacks restraint in his speech, yet his lack of restraint 
should not pose an obstacle to benefiting from his learning'. " Ibn Abd al-Saläm al-Näsiri 
also criticised al-°Abdari on this matter, although does not deny his learning or his merits 31 
27 al -lAbdari, al-Rihla al-Mughrabiyya, p. 207. 28 al -cAyyäshi, Mä'al-Mawä'id, 1/213; Näji al-Ansäri, p. 265. 
29 Näji al-Ansäri, p. 271. 
3° Hamad al-Jäsir, Rililat al °Abdari, Majalat a]-Arab (the Arab Magazine), vol. 9 &10 (13), p. 716. 
31 al-Zirkali, al Aläm, 6/206; °Awärif Nawwäb, p. 117. 
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7.1.4. Ibn Rashid al-Fihri (657-721/1258-1321) travelled to Medina on 23/11/684 A. H.., 
20/1/1286 A. D., 32 and mentions that its inhabitants gave him a warm reception, offering 
gifts of Medinan dates 33 During his stay in the city, he met with a number of °ulamä' who 
taught at the Prophet's Mosque: 
- the faqih and grammarian cAfif al-Din 'Abd al-Rahhm al-Zajjaj and his fraternal nephew 
Abü al-Qasim who came from Baghdad for the hajj, whom he met and whose lessons he 
attended. 34 
- Umm al-Khayr Fatima al-Batahi (625-711/1227-1311), 35 whom he met at the Mosque, 
describing her as a senior lady of good works and writings. He read to her while she was at 
her lesson and she granted him a certificate in respect of all she had narrated. 36 
- Sheikh cImad al-Din al-Shigari (d. 699/1299), whom Ibn Rashid had listened to and 
described as a great and honourable sheikh, obtaining from him a written certificate 
authorising him to speak on all that he had learnt from him. 37 
- Sheikh Alimad b. `Uthmän al-Shafi'i al-Magi, to whom Ibn Rashid recited the 
Thuläthiyät al-Bukhäri (the ahädith which have three people in their sanad), and who 
granted him a Ijäza in respect of that. 38 
-Shiekh cAfif al-Din al-Basri al-Hanbali, to whom he listened and who gave him a written 
licence in respect of this39 
- The fagJ-h Abü Ishaq Ibrahim al-Fasi, whom Ibn Rashid met at his house to the east of 
the Mosque, saying of him: `He was a great and eminent sheikh, a good man, pleasant to 
32 One can also note that this journey took place during the Mamlük era, but it was close in time to 
the Ayyübid period, and certain 'ulamä' whom Ibn Rashid mentions in his Rih1a were present in 
Medina before that. In addition, the Shia occupied their positions and maintained their grip on 
ower until that time. Therefore, given this explanation, there is no harm in citing this source. 
3 Ibn Rashid, 5/16; Näji al-Ansäri, p. 266. 
34 Ibn Rashid, 5/21; al-Mudayris, p. 290. 
35 al-Dhahabi, Tadhkira a1-Huffäz, 4/1495; Ibn Rashid, 5/21; Näji al-Ansäri, p. 267. 
36 Ibn Rashid, 5/21; `Awärif Nawwäb, p. 284. Here one notices the year of her birth, for if she had 
become a mujäwir in Medina at a young age, she would have acquired her learning from the 
`ulamä'of Medina during the Ayyibid period. Furthermore, she herself could have lived in the city 
during the Ayyübid period, and therefore been one of Medina's female scholars at that time. 
37 Ibn Rashid, 5/65; °Awärif Nawwäb, p. 283. 
38 Ibn Rashid, 5/69-70; al-Mudayris, p. 291. 
39 Ibn Rashid, 5/41. 
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meet, intelligent and of noble conduct'. He recited all of the Thuläthiyät al-Bukhäri and 
gave him a written licence in respect of this. " 
- cAbd al-Saläm b. Muhammad b. Mazrüc (625-696/1227-1296), 
" was a mujäwir in Medina 
for fifty years. He was a hadith scholar (muhadith), who had knowledge of various 
sciences and composed poetry. Ibn Rashid met him and praised him highly. 
Here one notices two things: firstly, that cAbd al-Saläm is the very same person who met al- 
cAbdari, so how can Ibn Rashid have met all of these other culamä' when alcAbdari met 
only this scholar, and this through `thorough inquiry' and `insistent requests'?; and, 
secondly, that this scholar was a mujäwir in Medina for fifty years; in other words, during 
the Ayyübid period. It could be that he was not alone in having lived in the city during that 
time, and that there were many `ulamä'in Medina during the Mamlük era who had been in 
the city since the Ayyübid period, but it may be that those who have relayed the history of 
that period were unconcerned with them. 
Nevertheless, one notices that Ibn Rashid does not allude in detail to the lectures in the 
Prophet's Mosque, and does not offer any information on the city's madrasas, teaching 
methods or syllabuses. It is as if he is saying that the imparting of learning in Medina is 
restricted to the Culamä' whom he met. 
7.1.5. Ibn Battista (703-770/1303-1368) 42: As for the traveller Ibn Battista, who visited 
Medina in Shawwal 726 A. H. /September 1326 A. D., " in most of his descriptions of Mecca 
40 Ibn Rashid, 5/37,65,69,41; Ndji al-Ansäri, p. 267. 
" al-Fäsi, al-°Iqd, 5/429; al-Sakhäwi, al-Tuhfa, 3/17-18; °Aw5of Nawwäb, p. 282. 
42 Elka Weber, Construction of identity in twelfth-century Andalusia: the case of travel writing. In: 
I. R. Netton, (ed). Islamic and Middle Eastern Geographers and Travellers; pp. 256-264; J. N. 
Mattock, The travel writings of Ibn Jubayr and Ibn Battilta. In: I. R. Netton, (ed). Islamic and 
Middle Eastern Geographers and Travellers, pp. 265-273; J. N. Mattock, Ibn Battiita's use of Ibn 
Jubayr's Rehla. In: I. R. Netton, (ed). Islamic and Middle Eastern Geographers and Travellers, 
pp. 274-281; Netton, Tourist Adab and Cairene architecture: the mediaeval paradigm of Ibn Jubayr 
and Ibn Battiita. In: Netton, (ed). Islamic and Middle Eastern Geographers and Travellers, pp. 282- 
290; Dunn, Ross E, International Migrations of literate Muslims in the Later Middle Period: The 
Case of Ibn Battiita in: I. R. Netton, Golden Roods: migration, pilgrimage and travel in mediaeval 
and modern Islam. Richmond: Curzon Press, pp. 75-85; Ibn Battiita, The Travels of Ibn Batrvta, 
trans. and ed. by C. Defremery and B. R. Sanguinetti, by H. A. R. 
Gibb. 
"3 It is true that Ibn Battiita's visit fell after the Ayyiibid period, but one may still profitably refer to 
its passages on Medina due to the renown of the Rihla and its proximity in time to the Ayyiibid 
period, as only modest changes may have occurred between the two periods. 
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and Medina he borrows from Ibn Jubayr's Rihla" and only provides a brief description of 
the instructional lectures in the Prophet's Mosque: `People would gather in circles in the 
Mosque courtyard throughout the night, "s reading aloud the Qur'an and studying it 
together by candlelight'. He also restricts himself to mentioning certain sheikhs and 
teachers at the Mosque, such as Abü al cAbbäs Ahmad b. Muhammad Marzüq, Said al- 
Maräkishi, Abn Muhammad al-Shirwi and Abli al'Abbas al-Fäsi, 46 without referring to 
their specialisms or the subjects which they taught, and without indicating which of 
Medina's madrasas were in existence during his visit. 
Here, also, it appears that the brevity of Ibn Battnta's stay in Medina lies behind the 
scarcity of information he provides on learned activity there. 
7.1.6. Ibn Farhiin (693-769/1294-1368) provides the most information about the state of 
learning in Medina in his book Nacihat al-Mushäwir, devoting a chapter to the lives of 
certain mujäwirin, former sheikhs and `ulamä' of Medina. He relates stories about them, 
some of their circumstances and the problems that certain of them experienced with the 
sharifs and the Shia. This book is used often as reference in the second part of this 
Chapter. It should be noted that, Ibn Farhün relates a passage later taken by some, such as 
al-Samhndi, Jamil Harb and 'Awätif Nawwäb, to be referring to every Sunni rälim, as if they 
are unaware of the amount of information he provides which establishes the existence of 
Sunni `ulamä' in Medina. These men well were known as lecturers in the Mosque to whom 
students came from both inside and outside the city in order to study. The passage is as 
follows: 
I was aware of a group of mujäwirün and khuddäm who recited their books and 
listened to their Prophet's badith only in secrecy until the arrival of al-Sahib b. 
44 See Netton, Ibn Jubayr. In: Netton, (ed). Islamic and Middle Eastern Geographers and Travellers, 
p. 87; J. N. Mattock, Ibn Battiita's use of Ibn Jubayr's Rehla. In: I. R. Netton, (ed). Islamic and 
Middle Eastern Geographers and Travellers, pp. 274-281. 
4s Here, al-Mudayris takes this description and comments on it: `This confirms that the Prophet's 
Mosque was not locked at night during this period, and this conflicts with what Ibn Farhisn reports, 
as he contradicts this more than once and on more than one occasion'. See al-Mudayris, p. 247; Ibn 
Farhisn, p. 27. 
46 Ibn Battista, al-Rihla, 2/145; Näji al-Ansäri, p. 217. 
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Manna '47 who opposed the Sinän 
family and the al-Qayyashin [Shi°a]; and they were 
in awe of his standing with the Sultan, and yielded to him, practising tagiyya. 48 
One notes that in his passage Ibn Farhün he only mentioned a group amongst the 
mujäwiriin, however, he did not say that all Sunni `ulamä' were experiencing the same 
situation. If he says so then he would have contradicted himself (for more details on the 
same passage see chapter 6 section 6.1.6.1). 
7.1.7. Al-Sakhäwi: (821-902/1418-1497) provides useful and abundant information on the 
state of learning in Medina in his book a1-Tuhfa al-Latifa, by recounting the biographies of 
many of the city's culamä and sheikhs during this period. These biographies contain most 
of the information used in this study in order to demonstrate the blossoming of learned 
activity in Medina during the Ayyübid period, and the error of those who believed that 
learning at this time was at a low ebb. One notes from al-Sakhäwi's biographies that, 
throughout, he is concerned with reporting the scholar's dates of birth and death, his 
origin, birthplace, the doctrine to which he belonged, his sheikhs, his pupils, what others 
have said of him, his books and compilations, the branches of learning in which he 
specialised, the activities in which he was engaged, and something of his political, 
economic, social and cultural circumstances. This information is useful in explaining certain 
features of scholarly life in Medina, and it makes it possible to say that scholarly activity in 
the city during the Ayyübid period was flourishing. 49 
7.1.8. Al-Fayr lz Abädi (729-817/1329-1414) visited Medina in 782/1380 and wrote a 
book on its history, called al-Maghänim al-Muräba, which he divided into six chapters: the 
first concerns the merits of visiting the city, and its courtesies; the second is about its 
history and first inhabitants; the third is on its names; the fourth is on its good qualities, 
discussing the history of the Mosque's construction, the houses surrounding it and the most 
significant mosques in Medina; the fifth mentions the most important places in the city, 
and is the longest section of the book; and the sixth contains biographies of those `ulamä' 
47 He was Ahmad b. Muhammad b. Zain al-Din b. al-Sahib, who became a mujäwir in Medina in 
701/1302. He died in 704/1305 in Egypt. See Ibn Farhün, p. 24; al-Sakhawi, a1-Tuhfa, 2/141; Ibn 
Hajar, al-Durar, 1/283. 
48 Ibn Farhiin, p. 22. 
49 Al-Sakhawi's biographies are employed further in the second part of this chapter. 
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of whom he was aware. 5° However, unfortunately, al-Fayrnz Abädi does not provide ä great 
deal of information on learning in the city, nor does he say anything new beyond that 
which had already been given by al-Sakhäwi and Ibn Farhnn. In spite of this, it is possible 
to glean, from the sparse information scattered throughout his book, confirmation of what 
has been reported by Ibn Farhün and al-Sakhäwi. 
7.1.9. Al-Samhüdi (844-911/1440-1505) does not devote any particular part of his Wafä' 
al-Wafä' to discussing learning in Medina, but, despite this, he cites a passage from Ibn 
Farbun, saying that not one of the Sunni culamä' is able to recite Sunni books, for fear of 
the Shica. This generalisation by al-Samhüdi is untrue, because Ibn Farliün's passage does 
not say all Sunnis, but rather that he was aware of a group of Sunni mujäwirün and khuddäm 
who recite their books in secrets' This also contradicts what is discussed, in the second part 
of this chapter, on the existence of teaching lectures for the Sunnis in the Prophet's 
Mosque and many of the madrasas, ribäts and houses. The existence of many well-known 
Sunni `ulamd, with students studying under them in an overt and public fashion, will also 
be demonstrated. In truth, it is not known exactly why al-Samhüdi says this, but it is 
possible that he had read about an isolated incident in which the Shia tried to prevent one 
of the culamä' from teaching or tried to harm him, and so assumed that this was the case 
generally for the culamä' at that time. "Z Both Jamil Harb and °Awätif Nawwäbs' have 
adopted his statement. 
7.1.10. °Awätif Nawwäb, a modern historian, mentions in her book that: 
The Prophet's Mosque comes second among centres of learning in the Ilijäz, even if its 
state of learning does not attain the scholarly rank of the Masjid al-Haräm in particular, 
and this is due to the persecution of the Sunnis, to the extent that it is said that it was 
not possible to recite the Sunni books in public. 54 
so See al- Fayriiz Abädi, al-Maghänim a1-Mutäba, v. 1,2,3; N5 1i al-Ansäri, al-Tauim, p. 272. 
si Ibn Farhnn, p. 17. 
52 al- Samhndi, Wafä' al- Wafä; 2/600. 
ss Jamil Harb, p. 166; °Aw5 f Nawwäb, p. 258. 
sa She cites al-Samhndi without referring back to Ibn Farhnn to confirm this. See 'Awätif Nawwäb, 
p. 258. 
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She says: `The persecution of Medina's Sunni inhabitants explains the weakness of the 
scholarly role played by its `ulamä' during that period'. " It is not actually clear why she 
speaks of the weak role of the Sunni `ulamä'in Medina, as she does not explain the reason 
for this statement nor she show how she knows that thei role was weak. However, she 
found that most of the travellers who visited Medina and Mecca had written at some 
length about learning, instruction and the `ulamä' in Mecca, whereas they had not done 
likewise for Medina, and, thus, she assumed that the state of learning in Medina was not 
flourishing as it was in Mecca, and so did not pay attention to the length of time spent by 
the travellers in these two cities. It is also possible that she was influenced by al-`Abdari's 
words on the imparting of learning in Medina. One also notices that she confirms the 
presence of `ulami, yet denies them scholarly activity; but how could they have become 
`ulamä' if they had not engaged in any scholarly activity (a slim cannot be called a `älim if 
he does not study, write and research)? Moreover, if the scholars of that era were not 
active in that way, why does she describe them as `ulamä? The purport of her statement is 
that there were no `ulamä; and this is clearly incorrect. 
7.1.11. Jamil I; Iarb another modern historian, says the following of the Medinan `ulamä; 
`The Sunni inhabitants came to be in a weakened and degraded state, to the extent that 
they were unable to recite their books or listen to the Prophet's hadith, unless in secret'. 56 
Although he does not mention the source of this information, it appears that he has 
derived it from al-Samhüdi, who related it from Ibn Farhün, who was talking about certain 
mujäwirün and khuddäm of whom he was aware during the Mamlük era, and who were 
not, as Jamil I, Iarb states, from the Ayynbid period. He also mentions that this led to the 
weakness of scholarly activity in Medina during the Ayyübid period, and that the `ulamä of 
Medina during this period were forced to leave the city due to their weakness and the 
degradation they were suffering at the hands of the Shica. 51 This is an erroneous 
generalisation, since this occurrence only happened with the al-Majd and al-Nizäm 
families, who appear to have been at odds with the sharifs over financial rather than 
doctrinal issues 58 
ss °Awärif Nawwäb, p. 258. 
sb Jamil Harb, p. 166. 
57 ibid. 
58 Ibn Farhnn, p. 66. 
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7.1.12. `Ali al-Sayyid Ali also a modern historian, says, after citing the passage from Ibn 
Far$iin about his being aware of a group of mujäwirvn and khuddäm, who only recited 
their books in secrecy, that this passage is evidence that the role of the Prophet's Mosque 
served the interests of the Shi°a, and that the Sunni activity in the Mosque was very weak. 59 
It is strange that he states that the role of the Prophet's Mosque benefited the Shia, when 
he neither refers to a single text about instructional lectures conducted by the Shia, nor 
mentions the names of any of their "ulamä' How does he form this judgement? One then 
notices that he has not researched the remaining historical sources which establish the 
presence of Sunni culamä'in Medina, giving instructional lectures in the Prophet's Mosque. 
From the discussion above it can be concluded that, in spite of those who describe the state 
of learning in Medina as stagnant and feeble, and also those who make no mention of 
learning there during that period, although they visited the city, certain travellers and 
historians have provided useful information about scholarly life in Medina, due to their 
contact with the city's culamä' and their reception of knowledge and stories from them. " 
One notices in the books of most of them their interest in describing the state of learning in 
the city, although they do not devote a particular section to learning, discuss it or research 
into it as a topic. They also concern themselves with mentioning the times set aside for 
teaching, the fields of study which were taught in the Prophet's Mosque, the most 
important libraries and the most celebrated culam5, their compilations, their specialisms, 
teaching methods, and so on. b' 
These negative statements about the imparting of learning in Medina can be summed up as 
follows: 
1- Accounts of the teaching lectures in the Prophet's Mosque are dispersed among 
statements scattered throughout histories and biographies, and rarely is there a separate 
account about them. It therefore appears that some people have neither read between the 
69 `All al-Sayyid `Ali, al-Hayät al-Thaq fiyya fi al-Madina, p. 122. 
6o Since the lulamä'were careful to tell their students who their sheikhs and their teachers' sheikhs 
were, accordingly, the students knew the names of their 'ulamä' predecessors as well as their 
specialist areas. 
61 Näji al-Ansäri, al-Taulim, p. 261. 
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lines, nor thoroughly researched the books and texts, looking instead for an obvious or 
separate heading on the matter. 
2- There is a dearth of information on daily life in Medina in the history books, due to their 
preoccupation with the major political events which were taking place in the Islamic world, 
and the lack of attention to those facets of ordinary life occurring in Islamic cities which 
were unconnected with politics. 
3- One finds that certain historians who came later provide a description which is lacking 
or sometimes contrary to the truth, and this is because they have not found information 
about learning in some of the sources they have researched, or due to their thinking that 
the travellers who visited Medina during this period have not provided a description of 
learning in the city, as they have done in their description of learning in Mecca. 
Accordingly, they believe that this is due to the state of learning in Medina not being on 
the same level as that in Mecca. Or else it is because of their reliance on one or two 
sources, rather than attempting to research other books, such as biographies and siyar, or 
because of their having found a passage by one of the travellers who visited Medina for one 
day only, mentioning what is indicative of the weakness of learning in the city, and taking it 
up and being satisfied by it without ascertaining the truth of the account, the circumstances 
surrounding it and the reasons for such a statement, and without taking recourse to other 
sources which might provide evidence that is at variance with that passage, entirely 
different from it and demonstrating the opposite. 
4- It is true that, after studying the learned activity in Medina during the Ayyübid period, 
and after researching the abundance of books available, one can observe the paucity of 
`ulamä' and their writings during this period, as compared with the Mamlük era which 
followed it. However, it is possible to affirm that this was not due to the Medinan 
inhabitants being ignorant or less scholarly than others, as al cAbdari asserted. Rather, it is 
possible to attribute the cause of this to several factors; prominent among these were the 
weakened economic situation and the scarcity of natural resources. 
5- It can be said that the reason for the meagre information about learning in Medina 
offered by certain travellers who visited the city and wrote about what they saw there is 
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that they did not stay for a sufficient length of time to allow them to become acquainted 
with the various facets of scholarly life during this period 62 
6- It may be that one of the reasons for the lack of information about the teaching lectures 
at the Mosque and scholarly activity is that Tuesdays and Fridays were holidays for both 
teachers and students, as it has already been mentioned that certain travellers only stayed 
in Medina for a day or two. If such a traveller arrived in Medina on one of these two days 
and left there on the following day, it would not be feasible for him to witness these 
lectures or acquaint himself with the `ulamä: 
7- It could be that because most of the travellers who visited Medina were preoccupied 
with presenting a detailed description of the Mosque, taking its measurements in that short 
space of time, visiting the Qubä' area and its mosque, and the tombs of the Ubud martyrs, 
visiting the Baqi° cemetery and describing all that, they had insufficient time to follow the 
teaching lectures and meet the °ulamä 
8- When the length of time most travellers stayed in Mecca is compared with the period 
they spent in Medina, one finds that they stayed in Mecca for far longer, and therefore had 
sufficient time to get to know its 'ulamä; attend teaching lectures there, see many things 
having a connection with learning, and then write about them, whereas this time was not 
available to them in Medina. 63 
However, in spite of the reasons noted above to avoid or leave Medina, one finds - as will 
be seen in the second part of this chapter - that Medina during the Ayyübid period did 
attract certain Muslim culamä; and famous scholars came there to stay for a few years or 
for the rest of their lives. One notices that most of them continued in their scholarly 
pursuits, be it in teaching at the Prophet's Mosque or compiling literary works, writing 
books or studying under those culamä' who came to Medina for ziyära. A number of 
scholars and travellers also came to perform the hajj and ziyära, and took advantage of the 
opportunity to visit Medina and meet with the rulamä'who were there, whether they were 
from the place itself, or mujäwirün, or those who, like them, had come for ziyära. There 
were also certain culamä' who came there to take up religious or administrative positions, 
62 Most of them stayed there for between one and five days only: see, for example, the period of Ibn 
Jubayr's stay in Medina: Ibn Jubayr, p. 181. 
63 The reason for certain travellers remaining longer in Mecca than Medina was stated previously in 
footnote number 15, p. 216. 
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such as: Ahmad b. `Ali b. Muhammad al-Jamäl al-Qastaläni (d. 636/1239), 64 who was a 
teacher at the Prophet's Mosque; cAbd A115h b. Muhammad al-Sajastäni (d. 658/1260), 65 
an imam and teacher at the Prophet's Mosque; Biläl al-Habashi al-Sälihi (d. 699/1300), 66 
who assumed the office of head attendant at the Prophet's Mosque; `Abd al-Mun`im al- 
Wäsiti (d. 624/1227), 67 a teacher in the city; and others. 
7.2. The state of learning in Medina 
This part of the chapter will refute the aforementioned statements of certain historians and 
travellers who have described the state of learning in Medina as being poor (and the reader 
will emerge with a picture very different from that presented by these historians and 
travellers). This will be achieved by presenting a more accurate picture of the state of 
learning in Medina at that time, after consulting many of the sources and references, the 
most significant of which are the biographies and siyar, and which, through the 
biographies of Medinan culamä, provide clear evidence of the existence of learning activity 
during the Ayyübid period. This will be achieved by means of the following: there will be a 
discussion of the state of learning in the Prophet's Mosque, the madrasas, the katätib, arbita 
and houses, and the syllabuses, then the role of the `ulamä' and their influence over 
learning in Medina. All of this is intended to clarify matters relating to the state of learning 
in Medina during that period, and to establish facts that were not evident to some of those 
who visited the city or to certain historians. The following contains a discussion and 
analysis of previous research on the texts about learning in Medina during that period. 
7.2.1. Learning in lectures at the Prophet's Mosque 
The Prophet's Mosque was the first centre of learning in Islamic civilisation, started by the 
Prophet (PBUH), when he would sit surrounded by the Companions and recite to them 
parts of the Qur'än that had been revealed to him, talking to them, teaching them and 
preaching to them. 68 After his death, the Companions sat in the mosque, teaching the 
Qur'än to each other and relating to others what they had witnessed or heard from the 
64 al-Sakhäwi, al-Tuhfa, 1/205. 
65 ibid., 2/410. 
66 ibid., 1/384. 
67 ibid., 3/96. 
68 Sämi a1-Sagg5r, Lamal7ät an Nushü' al-Harkät al-°Ilmiyya 5 al-IHijäz, 2/54; al-Mudayris, al- 
Madina, p. 
245. 
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Prophet. Things continued in this manner over the ensuing periods, and the Prophet's 
Mosque became a place for reciters, hadith scholars, jurists, and other `ulamä , surrounded 
by their seated students from Medina and those who came from other places, listening, 
writing, questioning, and learning the shari`a (the Islamic law) and literary sciences. During 
the Ayyübid period, the situation did not differ greatly, though it was influenced by certain 
internal and external factors, such as the economic and security aspects of the city. 69 
The reports on teaching lectures at the Prophet's Mosque are dispersed among scattered 
references in the history books and biographies, and there is rarely a separate account of 
them. What follows will be an exposition and analysis of some examples of this, after 
dividing the culamä' who gave teaching lectures in the Prophet's Mosque into groups 
according to the branches of learning in which they specialised, in order to present a 
picture of scholarly activity in the Mosque and the variety of the lectures, and record the 
presence of more than one learned science in its various branches. 
The Qur'änic sciences: these are the first and oldest of the sciences linked to the Prophet's 
Mosque, and were considered to be amongst the fundamental sciences that `ulamä; 
regardless of their specialisms or race, were eager to study, such as tafsir (commentary), 
tajwid (the art of reciting the Qur'an) and dilm al-girä'ät (the science of recitation), and 
which have continued from the time of the Prophet to the present day. 70 In the biography 
and sira books are biographies of the famous reciters of the Ayyiibid period, and one 
notices from these accounts that most of them knew the Qur'an by heart, having learnt the 
girä at in Medina, and that some of them had spent some time at the Prophet's Mosque 
studying under certain sheikhs who knew the Qur'an by heart and had learnt recitation 
passed down from sheikh to sheikh going back to the Prophet. The biography of 
Muhammad b. Ahmad b. Ghadir al-Wäsiti al-Muqrf (born 607/1210) tells how he learnt 
girä'ät in Medina from al-Firs' al-Farüthi, then went to Damascus where he studied 
recitation science (tajwid) under al-Fadili, but without concluding his studies, which he did 
under al-Shams al-Dumyati, al-Iskandarani, al-Hadiri and others. He was a master of 
69 °Abd a1-Bä0t Badr, al Madina, p. 239. 
70 °Abd al-Bäsit Badr, al Madina, pp. 240-241. 
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girä'8t, famous for it in Egypt, Syria and Medina, and the sheikh of the reciters, Ibn al- 
Hishäm al-Masri, and Muhammad b. al-Lubän, studied under him. " 
One finds in the biographies of most of the luminaries and `ulamä of Medina that they 
learnt to read and recite the Qur'än from sheikhs at the Prophet's Mosque and in some of 
the madrasas and arbita. 72 Among the most famous of these scholars were al-Nizäm Abü 
Bakr `Abd A11äh b. Muhammad al-Mas`üdi (d. 658/1260) and al-Bahl' Abü Muhammad al- 
Tabari (d. 691/1292). Al-Hasan b. Ya`lä a1 `Umari al-Hanafi (d. 706/1306) was likewise 
renowned for recitation science during this period. He was a Medinan native of the al- 
cUmari family, and his biography states that he was a scholar of tilm al-girä ät, having 
learnt to recite the Qur'5n as handed down from sheikh to sheikh going back to the 
Prophet Muhammad. Many became his pupils and he left behind him a fine body of 
successors, all of them reciters, declaimers, students and teachers of the Qur'än. 73 
The science of hadith: it was one of the leading sciences in terms of the number of those 
specialising in it, as there were approximately nineteen 'ulamä' according to al-Sakhawi 
alone. It appears that this period is characterised by interest in the badith and the large 
number of rulamä'specialising in it. Some of the most famous hadith scholars in Medina 
during this period were: 
- Ahmad b. Ibrahim al-Tamimi al-Finjari (d. 627/1230), a mujäwir in Medina of Sufi 
persuasion who transmitted hadith from many culamä, such as Abü Muhammad °Abd 
Allah al-Hajari, Muhammad b. Maflih, Abü al-Tabbac, al-Mayanshi and al-Hashimi, and 
was made licentiate by Abü al-Tahir b. °Awf in Alexandria. 74 
- Ahmad b. cAbd Allah b. Muhammad al-Tabari al-Shafidi (615-714/1218-1314), 
described by al-Barzali and al-Dhahabi as the sheikh of the Hijaz; a muhadith who has 
amongst his corpus of writings the book al-Nukhba al-Madaniyya. He took a class in 
the Rawda at the Prophet's Mosque in 647/1249, and amongst those who attended his 
lessons were the muhadith Abü Muhammad cAbd A115h b. 'Abd Alcaziz al-Mahdi, al- 
Qutb al-Qastalani and al-Jamal al-Tabari al-Q5di. 75 
" al-Sakhäwi, al-Tuhfa, 3/484485. 
72 ibid., 1/499,3/484,575,606. 
73 ibid., 1/499. 
74 ibid., 1/159. 
75 ibid., 1/194. 
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Abü al cAbbas Ahmad b. cAbd al-Wahid al-Zähidi al-Magdasi al-Il lawräni al-Shäfi'i 
(583-667/1187-1269); al-Sakhawi mentions a group of his sheikhs and pupils and 
statements of 'ulamä' about him. 76 
Abü al-Fadl Rabic b. cAbd Allah al-Mardini al-Ilanafi (d. 602/1206), from whose 
biography al-Sakhäwi provides information on the economic, social and cultural 
situation of this scholar, his relationships with politicians and others, as well as his 
travels in the pursuit of knowledge. He mentions a group of his sheikhs and pupils, in 
addition to the activities in which he was involved. Al-Sakhawi observes: 
He founded the famous ribät in Mecca with help from al-Malik al-Afdal al-Ayyübi in 
554/1159, a benefactor well known for his acts of magnanimity. He was told hadith 
by al-Hafiz b. 'Asäkir, and transmitted from him and from Ibn Abü al-Sayf al-Yamani; 
and Abü al-Fadl Muhammad b. Hibat Allah b. Qimas, Abü Ghanim Muhammad b. 
Abü Jirazah and others transmitted from him. He wandered the land, going to 
Baghdad, Mosul, Kufa, Alexandria, Damascus and Aleppo, living often as a mujäwir 
in the two Holy Cities. He resided in Medina for twelve years and worked as a 
labourer, drinking from waterskins, and what he earned in the day he put towards 
food for the poor. He would neither put aside from his daytime meal food for his 
evening meal, nor from his evening meal for his daytime meal, and would only break 
his fast on one or two days each month, influencing his friends to do the same. 
Neither would he partake of the wealth of the sultan, or his soldiers or those who 
endowed awgäf. 77 
Muhammad b. `Umar b. Yüsuf al-Ansari al-Andalusi al-Qurtubi, later al-Madani (557- 
631/1162-1234), about whom al-Sakhawi provides the accounts of certain `ulamä; 
touching on a group of his sheikhs and pupils, and the sciences which he taught, such 
as cilm al-girä'ät, hadith, tafsir, and adab (belles-lettres). Al-Sakhawi says that, for a 
long time, he was a mujäwir in Medina, and also mentions some of his attributes, the 
years of his birth and death and some of his poetry, saying of him that he respected the 
sharifs and exalted them. " 
The science of figh: this discipline drew the attention of the Medinan °ulamä' and the 
scholars who came to the city, and many of them excelled in it, so much so that many of 
76 ibid., 1/195-197. 
77 ibid., 2/61. 
78 ibid., 3/698-699. 
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those who came to the city for ziyära were eager to meet with the fugahä' of Medina and 
obtain certificates from them. From the biographies provided by al-Sakhäwi, one often 
notices that most of the figh scholars were encyclopaedists who studied and taught other 
disciplines, such as Qur'anic sciences, badith, tafsir, rhetoric and adab. It seems that the 
nature of this science required from the scholars who wished to specialise in it that they be 
versed in other disciplines so that they could issue legal opinions and teach the science of 
filth, because it was linked to those disciplines. 
Among the most well-known scholars in this field whose lives al-Sakhäwi has chronicled, 
are: 
cAbd al-Rabim b. Ibrähim al-Juhayni al-Ilamawi al-Shäfi°i (d. 683/1284): al-Sakhäwi 
mentions the positions he held before going to the Hijäz where he was a gädi and a 
teacher. He then mentions what al-Dhahabi says about him, that he was an 
outstanding imam, a faqih learned in the principles of the law, a man of letters and a 
poet, well-versed in psychology, commended for his judgements, imbued with piety, and 
one who loved the poor and the virtuous. Al-Sakhäwi also conveys from al-Kutubi the 
report that he inherited many books from the time of his father and grandfather, it 
being said that he had over fifty thousand volumes. " 
Abmad b. 'Abd al-Wähid al-Hawräni, who has already been mentioned amongst the 
badith scholars: al-Sakhäwi mentions the statements about him by certain `ulamä'. 
Al-Dumyap described him as the austere scholar of religious duties, and al-Dhahabi 
said that he taught and acted beneficially, combining both science and work. Al- 
Mubibb al-Tabari called him the peacock of the Ilaramayn, the mufti of the two 
denominations, the imam and jurist of the divine, and matchless scholar of badith, and 
Ibn Räfi° said he was a Shäfi`i and an expert in hqh and religious duties. 80 
Ahmad b. `Ali al-Jamal al-Masri al-Maliki (559-636/1164-1239): al-Sakhawi talks of 
his origins, his growing-up, his studies, the offices he held, his journey in pursuit of 
knowledge, his sheikhs, his students and the opinions of some scholars about him. He 
also mentions a story about him concerning a prayer for rain in Medina, and his love for 
the poor. 81 
79 ibid., 2/557-558. 
80 ibid., 1/195-197. 
81 ibid., 1/204-206. 
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Al-Sakhäwi also relates the names of several fugaha such as cAbd al-Mubsin b. Abü al- 
cAmid al-Abhari (d. 624/1227); ß2 cAbd al-Munaim b. Yüsuf al-Wäsiti (who was in Medina in 
624/1227), saying that `he was a fagih and a teacher at the Prophet's Mosque'; 83 the gädi 
Siräj al-Damanhüri (born in 636/1239), 84 of whom al-Sakhäwi provides a lengthy 
biography, some of which will be cited in the next section. 
One notices from the aforesaid that most of the teachers at these lectures during the 
Ayyübid period were among the sheikhs who came to Medina, and the dozens of students 
who graduated from there, most of them becoming sheikhs in Medina or in the cities from 
which they came. As the individuals who were lecturing sheikhs and their countries 
increased in number, so also did the subjects and sciences which they taught, and the 
scholars would give those who excelled in understanding these sciences certificates 
authorising them to relate what they had learnt from them. 
Of the Sunni schools, the Shafici school was the prevalent school in Medina, as has been 
stated already, yet the open approach to teaching at the Prophet's Mosque allowed `ulamä' 
of other Islamic schools to hold lectures in their own tradition. When Ibn Farhiin came to 
Medina, there was no one teaching Mäliki figh, so he set about teaching it at the Prophet's 
Mosque and did not encounter any problems as a result. " When Sheikh Shams al-Din b. 
al-cAjam came, he found no one teaching or studying Hanafi filth at the Prophet's Mosque, 
and it was not widely known amongst the inhabitants of Medina, so he directed a group of 
his students to study it. 86 
In addition to the religious sciences which were taught in the Prophet's Mosque, there 
were other sciences which held the interest of 'ulamä' who specialised in them or were 
encyclopaedists who gathered together great quantities of all kinds of learning, and began 
teaching them to the students who came to them. At the forefront of these disciplines were 
Arabic language sciences, such as grammar and syntax, adab and rhetoric. These were basic 
disciplines which all students had to study, but differed in terms of how much they 
acquired of them and how far they took them. One finds in the biographies of certain 
luminaries among the Medinans and the mujäwirdn that they were proficient in other 
82 ibid., 3/75. 
$' ibid., 3/96. 
84 ibid., 3/312-317. 
as Ibn Farhnn, p. 88. 
86 ibid., p. 82. 
235 
sciences considered to be specialist disciplines of lesser importance than religious learning 
and the Arabic language. The biography of al-Shihäb al-Abashiti states that he taught 
algebra and equations as well as grammar and syntax. Likewise, al-Tagi al-Husani taught 
logic and semantics in addition to the science of usül, and Arabic, and many attended his 
classes. 87 Some scholars of this period had more than one lecture group in different 
disciplines, and even those culamä' who held official offices were eager to teach at the 
Prophet's Mosque in their spare time, particularly the gvdär, most of whom taught at the 
mosque prior to assuming the office of gädi, such as the Qädi of Mecca cAbd A11äh b. Yahyä 
al-Tabari (605/1208), 88 who held lectures in Shäfidi figh and hadith in the Prophet's 
Mosque, as well as cAbd al-Rahim b. Ibrähim al-Hamawi (d. 557/1162)89 and others. Most 
lectures at the Mosque were voluntary, with the sheikh receiving no payment for them, and 
the visiting `ulamä' found teaching at the Mosque to be a good opportunity to augment 
their curricula vitae and increase their scholarly knowledge and experience. Statements in 
several sources reveal that some of the office-holders allocated sums of money to the 
teaching of some particular discipline at the Prophet's Mosque, creating for this work a 
permanent wagf, the revenue of which was paid to those who taught, according to the 
conditions stipulated in the wagfdeed. 9o 
7.2.2. Learning in the madrasas of Medina 
Madrasas were the second most important places for learning in Medina, after the 
Prophet's Mosque, and differed from the Mosque in that they were created purely for the 
purpose of education. They had salaried instructors, and a limited number of students 
87 al-Sakhäwi, al-Daw; 9/48; °Abd al-Bäsit Badr, al-Madina, p. 242. 
88 al-Sakhäwi, al-Tuhfa, 2/434. 
89 ibid., 2/557. 
90 Such classes included those which Emir Sulär established, with the efforts of the gädi Fakhr al- 
Din al-Sakhäwi (d. 739/1338); he endowed properties, the revenue from which was paid to a 
scholar giving regular lessons in Mäliki fiqh, another giving classes in Shäfi`i fiqh, and a third 
teaching Uanafi fiqh. Ibn Farhün mentions other lessons which were funded by Fakhr al-Din Näzir 
al-Jaysh, the superintendent of the army, and others financed by a man called Shucayb b. Abü 
Madyan. Undoubtedly, these lessons which were endowed by awq f would become a sustained 
activity as long as the waqf and its proceeds continued (although occurring in the Mamlük period, 
it is possible that these were longstanding and had taken place before this, as Ibn Farhün does not 
mention that these were a novel concept or that that emir had been the first to do this, but reports 
the information as if it is something to which people had become accustomed. All of this is 
hypothetical and could be true or false. See Ibn Farhün, p. 149; °Abd al-Bäsit Badr, al-Madina, 
p. 241-243. 
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normally resided there, who were given a certain amount of money. Some historians91 have 
attributed the building of the first madrasas in Mecca and Medina to Saläh al-Din, yet the 
available sources neither mention the names of the madrasas which he built, nor attribute 
to him any of the known madrasas of the Ayyübid period. It could be that the madrasa 
which Saläh al-Din built in Medina was one of those which bore the name of its 
subsequent supervisor or had become disused or had been closed after a while. " 
The madrasas in the Ayyübid period were characterised by being detached buildings 
housing a section for student accommodation, with a separate room for single or paire of 
students, and so the number of students was limited to thirty. They had a kitchen where 
food was prepared for the students and teachers living there and one or more large halls 
for teaching, and were usually built around the Prophet's Mosque or close by. Most of them 
had been houses or arbita which the founders had purchased and then converted to suit 
their new function. 93 
Each madrasa had a sheikh who was in the position of director responsible for it and was 
also one of the `ulamä' known in his time. This sheikh would teach the science for which 
he was renowned, and participating with him in the teaching were other sheikhs whom he 
had selected from the residents of Medina or the newcomers to the city. Each madrasa had 
dedicated to it awgäf, which could be invested in, such as shops, houses and plantations, 
which were leased out to whoever invested in them, and the revenue was spent on the 
teachers' salaries, the students and their subsistence, and the upkeep of the building and 
seeing to its needs. When the revenue was scant, so were the numbers of the students, and 
the madrasa could eventually be shut down, particularly when the benefactor died and the 
overseer neglected it or someone gained control over it. 99 
7.2.2.1. Inception of the madrasas in Medina 
Certain sources point to the existence of a number of madrasas appearing during the sixth 
and seventh Hijri centuries: 
1- Madrasas which were built in the time of Saläh al-Din al-Ayyübi: al-Nucaymi (d. 
927/1521) refers to the building of madrasas in the time of Saläh al-Din in 577/1181, in 
91 a1-Nu°aymi, al-Däris fi Tärikh al-Madäris, 1/431,1/526; Nä5 a1-Ansäri, al-Ta°lim, p. 286. 
92 °Abd al-Bäsit Badr, al-Madina, p. 244. 
93 ibid. 
9a Näji al-Ansäri, al-Ta IPm, p. 286. 
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both Medina and Mecca. Arbita were also built with them, and were supported by awgaf. 95 
However, al-Nu`aymi does not specify whether it was Saläh al-Din who built them or 
ordered the building of them, or whether they were built during his time by other people; 
nor does al-Nucaymi state the names of these madrasas or their locations. The reason for 
this may lie in Ibn Farhün, since he mentions that most of $aläh al-Din's awqaf and 
madrasas were known by names other than his, from amongst the people who lived there, 
their supervisor or those who were in charge of the building, and that his wish was that 
the donors should be anonymous. 96 Some historians relate that madrasas were first built in 
Medina during the Ayyübid period. What is meant by `madrasa' here was a place set aside 
for study and teaching 97 These madrasas were simply built and furnished, and expenditure 
on them, and the payment of the salaries of the teachers and students, was through the 
awqaf with which they were endowed. It seems that the survival and continuity of these 
madrasas was affected by the city's security and stability at that time, and, therefore, the 
names are not known of those madrasas which may have been taken over or usurped by 
other individuals due to the absence of security. It is possible that some of the sheikhs and 
teachers at these madrasas, and certain wealthy persons, emirs and sultans, participated in 
building these madrasas and spending money on them, particularly if the income from the 
waqfwith which the madrasa was endowed was insufficient to meet its needs. 98 
2- Al-Shiräziyya Madrasa: from the name it would seem that it was built by a person or 
group of persons from Shiräz in Iran. According to Ibn Farhün, one of the most celebrated 
of its sheikhs was Sheikh Ibrähim al-Rümi (d. 730/1330), who lived in Medina for more 
than fifty years, having settled in the al-Shiräziyya Madrasa. 99 It appears, from the date of 
this sheikh's death and the length of his stay at the madrasa, that it was founded prior to 
680/1281, according to Ibn Farhün's account, and this is supported by al-Sakhäwi when he 
says: 
Sheikh Ibrähim al-Rümi resided in Medina for more than fifty years, and stayed at the 
al-Shiräziyya Madrasa, building it and repairing its roofs and windows. In his days, the 
95 al-Nu°aymi, al-Däris fi Tärikh al-Madäris, 1/431,1/526; Näji al-Ansäri, al-Ta`lim, p286. 
96 Ibn Farhiin, p. 239. 
9' ibid.; Näji al-Ansäri, al-Ta°lim, p. 286; °Awätif Nawwäb, p. 263. 
98 Näji al-Ansäri, al-Taýlim, p. 286. 
99 Ibn Farhnn, p. 106. 
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madrasa was held in great regard and enjoyed high standing. He purchased for it a 
date garden with which he endowed it as a wagf. °° 
3- Al-Shihäbiyya Madrasa: it was built by al-Malik al-Muzaffar Shihäb al-Din Ghäzi al- 
Ayyübi b. al-Malik al cAdil (d. 646/1248), 101 and was given this name as an attributive of 
his. Al-Samhidi mentions that al-Malik al- Muzaffar purchased the house of Abü Ayyüb 
al-Ansäri in which the Prophet Muhammad had lodged when he migrated to Medina, and 
built the madrasa on its site. 102 It is likely that he did this when he was making the 
pilgrimage and visited Medina in 624/1227.103 The madrasa is distinctive in that it houses 
the four legal schools, and is therefore a large building with two halls, one large and one 
small, and a valuable library. Al-Malik Shihäb al-Din endowed it with many awgäf in 
Damascus, Diyär Bakr and Medina. "' The purpose of these awgäfwas for the madrasa to 
have a constant revenue stream from which to pay for teachers, students and repairs, and 
to provide it with what it needed by way of equipment and requisites. 105 The madrasa was 
also endowed by waqf with many books. Among those who endowed it with books was 
Yahya b. Zakariyya al-Hawräni (d. 721/1321). 1Öfi Indicative of the importance and repute 
of the madrasa is the fact that the appointment of teachers there required the consent of 
the sultan, as happened with Ibn Farhün, who tried to obtain from the Chief Justice in 
Egypt a decision appointing him as a teacher at the al-Shihäbiyya Madrasa, but no assent 
was forthcoming until he had established his credentials for that position, and then a 
decree from Sultan Muhammad b. Qalaüwn was issued in his favour. 107 
7.2.3. The imparting of learning in katätib 
Katätib were the first stage of learning, in which children took their initial steps. In 
Medina, they are longstanding, dating back to the time of Umar b. al-Khattäb, who 
100 al-Sakhäwi, a1-Tuhfa, 1/154-155. Näji al-Ansäri mentions in his book al-Talim (p. 287) that 
Sheikh Ibrahim al-Rümi was the founder of the al-Shiräziyya Madrasa. I find no reference in the 
sources he mentions which points to this. Instead, the passages in Ibn Farhiln and al-Sakhäwai 
indicate that the madrasa had existed for some time before Sheikh Ibrahim al-Riimi came there 
and that he restored it to prevent it from falling down. See Ibn Farl in, p. 47; al-Fayrüz Abädi, al- 
Mughänim a1-Mutäba, 235; al-Sakhäwi, al-Tuhfa, 1/154; °Abd al-Bäsit Badr, al-Madina, p. 245. 
101 al-Maqrizi, al-SulUk, 1/215; Ibn al-°Imäd, Shadhrät al-Dhahab, 5/233. 
102 al-Samhndi, Wafä'al-Wafä; 1/265. 
103 Abii Shama, al-Dhayl °ala al-Rawdatayn, p. 151. 
104 al-Samhüdi, Wafä' al-Wafä; 1/265; Näji al-Ansäri, al-Ta°Iim, p. 287; cAbd al-Bäsit Badr, al- 
Madina, p. 245. 
105 al-Samhldi, Wafä' al-Wafä; 1/265. 
106 al-Fäsi, al-°Iqd, 7/435; Ibn Farhnn, p. 37. 
107 Ibn Farhnn, p. 34; al-Mudayris, pp. 250-251. 
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gathered together the children of the Companions who were absent on jihad, allocating to 
them a man in each quarter to teach them the Qur'än. He wrote to the emirs of the great 
cities urging them to do likewise, and they financed this with money from the treasury. 1 ' 
Thus, Katätib were the first educational establishments in Islamic society for the teaching 
of the young, and spread throughout most Islamic cities, with the teaching in them 
becoming a profession for a group of people. The term `teacher of young boys' emerged, 
and the syllabus taught in these schools broadened to include learning gira'ät, writing and 
a little arithmetic. 109 During the Ayyübid period, there was an unknown number of katätib 
in Medina, associated with the teachers who taught in them, and it was common practice 
that some of these were at the Prophet's Mosque, but the majority were in the homes of 
the teachers or in a few of the arbita. 10 There is no detailed information available about 
the katätib in Medina at this time, yet it is possible to deduce that they were widespread 
from statements which occur in the biographies of certain of the city's inhabitants and the 
mujäwirün, a number of whom worked in them. A mujawir without adequate means would 
easily find an opportunity to teach young boys, such as Muhammad b. Muhammad b. 
Maymün al-Jazä iri, who came to Medina and stayed there for five years educating 
children; "' Muhammad b. Ahmad al-Siyni, who had one hundred pupils in his kuttäb"2 
and Ahmad b. Abü Bakr al-Ansäri, who earned his living teaching children. Some of the 
kuttäb sheikhs possessed a high level of knowledge of the girä'ät, and even al-Sakhäwi 
himself studied the Qur'än under one of them. "' 
7.2.4. Learning in the houses and arbita of Medina 
7.2.4.1. Houses 
Houses were important centres in the search for learning in Medina during the Ayyübid 
period. Some students would acquire their learning in the houses of the 'ulamä, such as 
the traveller Ibn Rashid, who was taught by Sheikh Abli Ishäq al-Fäsi at his home in 
108 cAbd al-Hayy al-Kitäbi, al-Taratib al-Idäriyya, p. 294. 
`Ö9 For further details see Ibn al-Ikhwa, MaTim al-Qurba, p. 260, Ibn al-Häjj, al-Madkhal, 2/305- 
334, al-Mudayris, p. 242. 
"° °Abd a1-Bäsit Badr, al-Madina, p. 251. 
"' al-Fäsi, a1-°Igd, 2/435; °Abd al-Basit Badr, al-Madina, p. 251. 
"Z Ibn Farhnn, p. 144. 
113 al-Sakhäwi, al-Daw', 1/263; 'Abd al-Bäsit Badr, al-Madina, p. 251. 
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Medina in 684/1285.14 It can be said that certain culamä'would prefer to hold their classes 
in their homes, because of their age and inability to leave the house, as was the case with 
the sheikh and faqih Abü Ishäq al-Fäsi. 115 Furthermore, some of the madrasas only gave a 
limited number of individuals the opportunity to teach in them, and only on the terms laid 
down by the owner of the madrasa or its supervisor, as with the al-Shihäbiyya Madrasa, to 
which no one could be appointed without the sultan's approval. 
7.2.4.2. Arbita 
A ribät was a secure Islamic zäwiya, or a location where the cavalry gathered in 
preparation for a campaign. "' However, the most accurate definition of a ribät comes in the 
Qur'an: 'Agains't' them make ready your strength to the utmost of your power, including 
steeds of war' (V4: OI J-U, c: )--j D, 9 ÜA ýI U? -l In the Lisän a1-°Arab dictionary, 
`ribät' means diligence in applying oneself to something. "' Yet, in Medina, the term ribät 
was applied to shelters for the poor, for those dedicated to worship, and for students and 
mujäwirdn of the Prophet's Mosque. 
Activity in building arbita in Medina began at the beginning of the fifth Hijri century, and 
the basic purpose of building them was to house the Sufis among the mujäwirdn and 
religious devotees, foreigners, widowers and students. "9 Some were made awgäfto house 
visitors to the city, and, with the passage of time, these arbita became educational centres 
for various reasons, one of the most significant being that many `ulamä' and students 
coming to Medina did not have enough money to purchase or rent a house, and so would 
stay in these arbita free of charge and, sometimes, undertake teaching in them. Also, the 
sheikhs who assumed the office of sheikh or leader of a ribät were among the most senior- 
ranking and learned `ulamä. 120 
Some of the most important arbita were: 
1. `Uthman b. `Affan Ribat: in 423/1032, a group of Moroccan merchants purchased 
the smallest house belonging to Caliph `Uthman b. `Affan, and made it into a ribät 
14 Ibn Rashid, 5/37; al-Mudayris, p. 256. 
15 ibid. 
Dä'irat al-Ma°äfal-Isämiyya, 10/19. 
'The Holy Qur'an ETMC, 8: 60. 
18 See Ibn Manzür, Lisän a1-54rab, 7/302; Naji al-Ansäri, al-Talim, p. 222. 
19 Said °Äshiir says that the ribätwas a place in which Sufis stayed: al-Mujjtama°al-Masri, pp. 168- 
169; All al-Sayyid, al-IHayät al-Thaq fiyya, p. 110. 
'20 cAbd Allah cAbd al-Dayim, al-Tarbiyya °Abr al-Tärikh, p. 161; N55 al-Ansäri, al-Ta°lim, p. 224. 
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for students from the countries of the Maghrib who lived in Medina, but the ribät 
became lodging for pilgrims during the hajj season. 121 This ribät later became 
renowned as the Dükala Rib5t. 122 It contained a library rich in books on Mäliki fiqh, 
which indicates that some arbita contained libraries with books that some 
mujäwirt n brought with them and then endowed them by waqf to the arbita. 121 
2. Al-Näsir li-Din Allah Ribat: in 570/1175, the cAbbäsid Caliph al-Näsir li-Din A11äh 
ordered the building of a ribät in Medina to house students and foreigners staying 
in the city. This ribät is situated by the Bäb al-Nisa', near to the Prophet's 
Mosque. 124 
3. Al-Maräghi Ribat: in 571/1176, the Chief Justice Abü Bakr Muhammad al-Maräghi 
endowed by waqf a ribät situated close to Bäb al-Salam. One of the conditions of 
his endowment was that it was to house Sufi zuhhäd residing in Medina, and also 
accommodate Arab and Persian pilgrims during the time of hajj. '2' In the ribät lies 
the tomb of the gädf Abü Bakr al-Mar5ghi. '26 
4. AI-Bukhäriyya Ribät: some merchants from the city of Bukhara built several arbita 
in Medina, the most famous of which is situated in front of the Bäb al-Rahma, and 
is known as the al-Bukhäriyya Ribät. 127 
5. AI-Zanjili Ribät: cUthman b. `Ali al-Zanjili, deputy to the Emir of cAdan, ordered the 
building of this ribät in 579/1183. It is situated adjacent to the Prophet's Mosque 
on the Bäb al-Nisa' side. He endowed it by waqf for the Hanafis and pilgrims and 
visitors arriving from °Adan. 128 
6. Walidat al-Caliph al-Näsir li-Din Allah Ribät: in 599/1203, the mother of the 
`Abbasid Caliph al-Näsir li-Din Allah endowed her well-known ribät in Medina, 
near to the Bäb Jibril of the Prophet's Mosque, as a wagffor the city's poor. '29 
121 al-Maräghi, Tahgiq a1-Nusra, p. 176; °Abd al-Qudüs al-Ansäri, flthär al-Madina, p. 49; Ibn al- 
Najjär, p. 58; Sulaymän Mälki, pp. 155-156. 
122 al-Sakhäwi, a1-Tuhfa, 2/114-123. 
123 al-Fäsi, al-`Igd, 5/116; Munä al-Mishäri, p. 82. 
124 al-Maräghi, Tahgiq a1-Nusra, p. 178, al-Qalgashandi, Subh al-Acshä, 12/161; cAbd al-Qudüs al- 
Ansäri, Athäral-Madina, p. 54; Sulaymän Mälki, p. 156. 
125 al-Maräghi, Tahgiq al-Nusra, p. 178; al `Abbäsi, Umdat a] Akhbär, p. 396; cAbd al-Qudüs al- 
Ansäri, fl thär al-Madina, p55; Sulaymän Mä1ki, p. 157. 
126 Muhammad al-Dibayythi, Dhayl Tärikh MadinatBaghdäd, 2/19; Mund al-Mishäri, p. 81. 
12' cAbd al-Qudüs al-Ansäri, Athär al-Madina, p. 56; Sulaymän Mälki, p. 157. 
128 al-Maräghi, p. 178; Ibn al-Najjär, p. 78; Sulaymän Mälki, p. 157. 
129 Ibn al-Najjär, p. 79; al-Samhüdi, Wafä'al-Wafä; 3/1058; Sulaymän Mälki, p. 158. 
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7. Al-Isfahäni Ribat: Jamal al-Din al-Isfahäni, the Zengid vizier, purchased at the end 
of the sixth hijri century the largest house belonging to cUthman b. cAffän, and 
endowed it by waqf as accommodation for poor Persians arriving from Iran. 1J' 
According to al-Samhüdi, this ribät housed a tomb in which Jamal al-Din was 
buried in accordance with his request, which shows that certain of these arbita 
sometimes contained graves of deceased persons. "' 
8. Khalid b. al-Walid Ribat: This ribät is situated in the respective houses of Khalid b. 
al-Walid and cAmru b. al-'As, as they were adjoining. Some merchants from Ghazni 
in India purchased both houses in 620/1223 and built them into a ribät to house 
Indian mujäwirün in Medina. It was later called the al-Sabil Ribat. '32 
One notices that some arbita were once the houses of certain Companions, such as the 
house of `Uthman b. cAffan, that of Khalid b. al-Walid, that of 'Amru b. alcAs, and others, 
which indicates that people wished to preserve the places where the Companions had 
lived, and inhabit them because of their merit and blessedness. Many arbita are also 
characterised by their proximity to the Prophet's Mosque, due to the majority of those 
living in them being students or religious devotees, such as the Sufis and mujäwirün who 
came to Medina to seek Allah's reward through study, and prayer and worship at the 
Prophet's Mosque. 
The influence of the Shia in ribät construction is apparent during the Ayyiibid period, 
since one finds that some of them contain tombs, such as the al-Asfahani Ribat and the al- 
Maraghi Ribat. 133 This was commonplace among the Shi°a, particularly in the days of the 
Fätimid state, as was the placing of cupolas on some of the ribäts, such as was widespread 
with arbita and zawäyä in Cairo during the Fätimid period. 
7.3. Syllabuses at the Prophet's Mosque and certain madrasas 
Lectures at the Prophet's Mosque and the madrasas dispersed around it taught similar 
syllabuses. The syllabus usually started with learning the Qur'än by heart and studying its 
disciplines, such as tajwid, tafsir and girä'ät. Then the student went on to study the hadith, 
grammar and syntax. Once these were mastered, the student read books in greater depth 
10 al-Maräghi, p. 180; al-Samhüdi, Wafä'al-Wafä; 3/1058; Sulaymän Mälki, p. 158. 
13' al-Samhüdi, Khuläsat al-Wafia, p. 340. 
132 Ibn al-Najjar, p. 80; °Abd al-Qudüs al-Ansäri, flthär al-Madina, p. 57; Sulaymän Mälki, p. 158. 
133 al-Maräghi, p. 180; al-Samhüdi, Wafä'al-Wafä; 3/1058; Sulaymän Mälki, p. 158. 
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and attended lessons in other sciences. The method of instruction was based on the system 
of lectures, and it was the sheikh who decided on the subjects that he wished to teach and 
also the appropriate method of teaching. The student would choose which sheikh he 
wanted, and may have moved from one lecture to another depending on his wishes and 
what suited his propensities and tastes. "" The sheikhs would read to their students from a 
variety of books (either their own, their sheikhs', or those of prominent `ulamä), which 
would contain copious material on the science in which they were specialising. The sheikh 
would expatiate upon the subject-matter of the book, perhaps adding to it, and the students 
would listen to their sheikh, who, once he had finished talking, would begin a discussion 
between himself and the students. Dictation and recitation were the study methods used. 15 
It is apparent, from the biographies which mention the syllabuses which were taught by 
the `ulamä' at this time, that the syllabuses were broad: students would learn various 
sciences before specialising in a single discipline. If a student were a resident of a madrasa, 
he learnt first of all the syllabus taught by his madrasa. These syllabuses generally began 
after the stage of memorising the Qur'an and learning girä'ät, writing and the basic 
religious sciences. 
The cultural syllabuses at that time were concerned with learning by heart bodies of texts 
or mutdn (sing. matn) on a number of sciences, and it was deemed necessary that the 
student should do this after having memorised the Qur'an. Mutin were texts which the 
students learnt word-for-word, and they might be set in verse to facilitate memorising, with 
the exception of the Prophet's hadith which was memorised as it appeared in the books of 
hadith. Memorising the forty hadith, which had been chosen and expounded by al-Nawawi 
had become widespread, and they were known as 'al Arba`in al-Nawawiyya'. For example, 
one finds in the biography of Muhammad b. Abmad b. Ibrahim al-Madani that he had 
memorised'al Arba'in al-Nawawiyya, his syllabus and the alfiyyat al-Hadith wa al-Nahw (a 
one thousand item repertoire of the hadith and grammar). 136 After the mutign came the 
shurvh (commentaries; sing. sharp), and these were studied, not memorised. The sixth 
century and those that followed were characterised as being the age of shuri since many 
134'Abd al-Rahmän Sälih, Tärikh al-Ta°lim fiMakka, p. 37; al-Mudayris, p. 247. 
15 Sulaymän Maa-lki, p. 188; al-Mudayris, p. 247. 
136 al-Sakhäwi, al-Daw', 10/539; °Abd al-Bäsit Badr, al-Madina, p. 249. 
244 
were written during this time, from commentaries on the hadith to commentaries on 
poems. "' 
The cultural syllabus in some lectures and madrasas included the study of certain Sufi 
books which were well known at that time. "' Sufism was already widespread, and was a 
matter of conduct rather than culture, 13' but some students and persons knowledgeable 
about the principles of the Sufi way of life were interested in reading books on this subject, 
some of whom perhaps memorised the mutün contained in them. In the biography of 
Muhammad b. Mahmüd al-Murshidi in al-Sakhäwi, it is stated that he memorised the 
Qur'än, Nawawi's Forty and then the poem Manzümat al-Tayr' ( the Conference of the 
Birds)"' on the Sufi way of life. '4' 
In addition to this cultural syllabus, in some madrasas, certain other sciences were studied, 
such as algebra, arithmetic, equations and logic. "' Naturally, madrasas were interested in 
these sciences to varying degrees, and included them in their syllabuses. This knowledge 
was available in Medina through those of its native inhabitants who had attained a high 
level of learning in these disciplines, or through mujäwir `ulamä'who were at the forefront 
of teaching in lectures at the Prophet's Mosque and the madrasas. 143 Some students were, 
however, dissatisfied with the learning on offer in Medina, and so travelled to different 
countries in the pursuit of knowledge, meeting with `ulamä' prominent in particular 
sciences and studying under them. One finds in the biographies the names of many 
Medinan luminaries who travelled to countries far and wide in order to study under certain 
sheikhs. Thus, the Medinan Muhammad b. Muhammad b. Abmad al-Kazarüni journeyed 
to Cairo in order to study the Tusä`iyät of Ibn Jamd'a under al-dIzz b. al-Furät. He also 
travelled to Damascus to learn Qur'änic recitation from Ibn al-Jazari, and accompanied his 
master on his travels, even going with him to the Yemen. '44 
A sheikh would give a student who diligently attended his class an academic Ijäza, after the 
sheikh had ascertained that the student had grasped what he had learnt and possessed the 
137 °Abd al-Bäsit Badr, al-Madina, p. 249. 
138 al-Balawi, Täj al-Mufarigq, 1/292; al-Sakhäwi, al-Tuhfa, 2/37; al-Mudayris, p. 247. 
139 About Sufism in Medina see Zaki al-Mubärak, al-Tasawwuf fi al-Islam, 2/35; 'All al-Sayyid, al- 
Ilayatal-Thagäfiyya II al-Madina, pp. 110-120; Said °E1sh5r, al-Mujtama°al-Masri, p. 162. 
140 The author of Manzümatal-Tayr is Fand al-Din al=Attär(545-627/1150-1230). 
141 al-Sakhäwi, al-Daw, 1/46; 'Abd al-Bäsit Badr, al-Madina, p. 249. 
142 al-Fäsi, al-cIgd, 1/309; Bäbä al-Tunbakti, Nay] al-Ibtiha, ýj, p. 485; al-Mudayris, p. 248. 
143 'Abd al-Bäsit Badr, al-Madina, p249. 
144 al-Sakhäwi, al-Daw, 9/198. 
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ability to teach it. By this Ijäza, the teacher certified that his pupil had mastered and 
understood what he had learnt from his teacher and that he was authorised to teach it to 
others. 
The earliest text of an academic Ijäza which has come down to us'43 was the Ijäza which 
one of the Medinan `ulamä; Muhammad al-Tünisi, known as al-Wänüghi, gave to a 
Meccan `ä11m, Tag-1 al-Din al-Fäsi, in the year 813/1411. Al-Fast tells how al-Wäniighi gave 
him a Ijäza, authorising him to give legal opinions and teach the Mäliki doctrine. An 
abridged text of the Ijäza is as follows: 
He, Tagi al-Din al-Fäsi the gädi, was one of those with whom I met, 
deliberated and had discussions on numerous occasions. He came to us in 
Medina, attended our lessons in filth and us191, and in so doing demonstrated 
beneficial qualities and scholarly inquiry worthy of his learning and merit. In 
all this, I considered him a fit person to teach, to issue legal opinions and to 
instruct students, by virtue of his natural talent for understanding and the 
capaciousness of his mind for research and the use of authorities. All this 
requires that he be granted permission to teach, to issue legal opinions and to 
instruct students and that he be enjoined to occupy himself with this and 
practise it unremittingly, in order to benefit people in general and his 
compatriots in particular. By the hand of Muhammad al-Wänüghi the Mäliki, 
the humble servant first mentioned above, resident in the Two Holy Cities, on 
the second of Dhu al-Hijja in the year eight hundred and thirteen. 146 
7.4. Medinan 'zlamä' and their writings 
By means of the biographies, it is possible to divide the culamä' living in Medina, whether 
they were born there or came from other countries and stayed there, into two categories. 
One category is content to accumulate learning, master it and then expatiate upon it to 
students in classes and lectures, but is not interested in writing and does not produce any 
145 I have not come across a wording for a licence from the Ayynbid period, therefore I wish to cite 
from the earliest text available to us in order to identify the style and format of these licences, 
which may be similar to those written in the Ayynbid period. 
146 al-Fäsi, al- Iqd, 1/339; 'Umar b. Fahd, p54; N51i al-Ansäri, al-Ta'lim, p. 251; al-Mudayris, p. 249. 
It is true that this licence dates from a period later than that which is under study, but I have found 
no text older than this to help in understanding the nature of these licences, their format and what 
they contain. 
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books. This is a category which focuses its efforts on accumulating and then transmitting to 
others. Often, the `ulamä' in this category were creative, but they channelled their 
creativity into their oral classes and discussions, and the instructing of the students who 
attended their sessions. These culamä' were not destined to have pupils who wrote about 
them and conveyed what they wrote in independent writings, and mention of them is 
restricted to their status as `ulamä' (i. e. saying of him that he was an `älim). As for the 
second category, it did concern itself with authoring and writing books, whether they were 
new in subject-matter, or were commentaries and annotations containing additions and 
amendments to what other 'ulamä'had already written. They may have written their works 
themselves, or dictated them for their students to write down, then they would review and 
approve them, and others might read them as their students. 147 
These two categories of `ulamä' existed in Medina. Perhaps the first category was the larger 
in number, due to the considerable number of lectures at the Prophet's Mosque and 
surrounding madrasas, and certainly al-Sakhäwi reports a great many of them in his book, 
al-Tuhfa al-Latifa. Among the most famous of these were cAbd al-Saläm b. Mazrü; 
Muhammad b. cUmar al-Qurtubi and Abü al-Fadl al-Hanafi. 
With regard to the 'ulamä'who were interested in writing, there were those among them 
who had been born and raised in Medina, while others had come there to live and be 
mujäwinin. Some of the mujäwirl n had written their books prior to coming to the city, but 
preferred to present them for a second time to those who attended their lectures in 
Medina. When al-Mubibb al-Matari, the famous Meccan °älim, came to Medina in 
647/1249, he stayed there for some time, giving lectures at the Prophet's Mosque. Among 
those who attended his classes were al-Qutub al-Qastaläni, cAbd Alläh al-Mahdawi, Jamäl 
al-Din al-Matari and others. 14B Naturally, they would seize the opportunity of this sheikh's 
presence to hear what he had to say, ask him about what he had written, and perhaps 
discuss and debate with him. 
Matters may have gone further than attendance at lectures or classes, to the extent that 
sheikhs would become each other's students in spite of their high rank. This points to the 
humility of the 'ulamä, and their wish to strive further in the pursuit of knowledge. An 
example of this is that when the great tafsir scholar, al-Qurtubi (d. 631/1234), came to 
147 °Abd al-Bäsit Badr, al-Madina, p52. 
148 al-Fäsi, al-ýIgd, 3/65. 
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Medina, he was met by Abu Shama al-Maqadasi, author of the book al-Rawdatayn who 
was also in Medina at the time, and whose accounts he heard, and he asked al-Qurtubi to 
give him Ijäza, which he did. "' 
Ibrahim b. Muhammad al-Dimashqi was also a mujäwir in Medina, an imam of isnad 
(ascription of hadith) and given the appellation of `musnad al-Haramayn', and a number of 
sheikhs studied under him. 150 There was also Muhammad b. Ibrahim al-Sabti al-Sufi, about 
whom al-Sakhawi mentions that he wrote on Sufism. 151 
Certain culamä owned sizable libraries whose volumes assembled a large quantity of the 
legacy of learning from different parts of the Islamic World. Ibn Farhun reports that 
Sheikh cAbd Allah b. I; Iajaj al-Mughrabi (d. 701/1301), famed as makshdf al-Ra's ('the 
bareheaded one'), had a vast library which he had brought from his own country, 
containing basic works, and original copies and collections of Qur'anic tafsir, books on figh, 
hadith, history, medicine, logic, wisdom and other sciences. According to Ibn Farhun: 
When his books were sold following his death and the emigration of his children to 
Egypt, they flooded Medina until every house in it possessed a store of learning 
unfamiliar to anyone of that time and incomprehensible to anyone who had not 
applied himself to its principles and had access to its sheikhs. '52 
Sheikh °Abd Allah b. Muhammad b. °Abd Allah al-Nakazawi (614-683/1217-1284) was 
one of the most prominent Medinan 'ulamä' at that time. He was born in the city, and 
studied at the Prophet's Mosque under a number of sheikhs, immersing himself in girä'at 
until he attained an advanced level. He wrote several works, among them al-Shämil fi al- 
Qirä'ät a1-Saba` and al-Igtidä'fi Ma'rifat al-Wagt wa a]-Ibtidä : 153 
Among the great 'ulamä' was Sheikh Saar al-Din cAbd al-Latif b. Muhammad al-Khajandi 
al-Isfahan, the senior `älim in Isfahan, revered by kings and sultans and the general public. 
Ibn Jubayr described him as a jurist, a man of letters and a poet, and said that he was 
taught by him, referring to him as the head of the Shafi`i in Isfahan and remarking on his 
proficiency in the hadith in Arabic. About his class, which he attended at the Prophet's 
149 Abn Shämah, al-Dhayl `a1a al-Rawdatayn, p. 162. 
150 al-Fäsi, al-°Igd, 3/252. 
15' al-Sakhäwi, al-Tuhfa, 3/453. 
'SZ Ibn Farhün, pp. 152-154. 
153 al-Zirkali, al-Aläm, 4/125; a1-Suyüti, Husn al-Muhädara, 1/288. 
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Mosque, he says that he had never before attended one like it, in terms of the number of 
those present, their submissiveness and their attachment to their sheikh. 
Also among the `ulamä'was Sheikh Ruzayn b. Mu awiyya b. cAmmar (d. 525/1131), imam 
of the Mälikis, who wrote a book on Medinan akhbär and another on Meccan akhbär. He 
wrote a third book on the badith which brought together those in the aI-$ihäh al-Khamsa 
(the Five Truths) and the Muwatta. He was one of those who taught the badith in Mecca 
and then in Medina. Accounts of him were given by the Qädi of Mecca, Abü al-Muzaffar 
al-Shaybani, al-Häfiz b. °Asäkir and Abü Müsa al-Madani, and he gave al-Häfiz al-Salafi 
Ijäza. 155 
The `älim CAfif al-Din °Abd al-Sa]am b. Muhammad al-Masri al-Hanbali (625-696 A. H. ) 
was a mujawirin Medina for over fifty years, studying and teaching in the City. 116 
The most celebrated poets whose lives al-Sakhawi documents are Khalaff b. °Abd al cAziz 
al-Qabatiiri (born in 615/1218), cAbd al-Samad b. CAbd al-Wahhab al-Dimashgi (614- 
686/1217-1287) and Jacfar b. Ahmad al-Mawsili al-Adib (693/1294). 157 
There were also a number of female scholars present in Medina, among whom was Umm 
al-Khayr Fatima b. Ibrahim al-Bata'ibl. 158 Ibn al-Rashid al-Fahri mentions, in his account of 
the events of his journey to Medina, that he met Umm al-Khayr at the Prophet's Mosque 
and studied under her with her son present, and that she lowered her jilbab over her face 
out of modesty and respectability. She gave him Ijäza regarding all she narrated. "' Ibn 
ajar says of her that she was a mubadditha of piety, righteousness and correct 
observance. She was born in 625/1228 and was taught by a number of the sheikhs of her 
era, such as Ibn al-Zubaydi and Ibn al-Husayri, the sheikh of the I]anafis. She narrated 
ahadith, and Muhammad al-Wani studied under her from the Book of Tawhid in the 
Sahib of al-Bukhari, and other things, as well as selected rubä°iyat hadith from Sahib 
Muslim as heard by her from Mubammud b. Abmad al-Husayri. Muhammad al-Shafidi 
wrote about her with her permission, and al-Subki borrowed from her. She died in 
Damascus in 711/1311. '60 
'S' Ibn Jubayr, al-Rihla, pp. 177-179; °Awätif Nawwäb, p. 282. 
155 al-Sakhäwi, al-Tuhfa, 2/62- 63. 
'6 Näji a1-Ans5ri, al-Ta°lim, p. 245. 
157 ibid., 1/413,2/19,3/18. 
158 See Ibn Hajar, al-Durar al-Kämina, 3/301; Ibn al-cImäd al-Hanbali, Shadharät al-Dhaha6,6/28. 
159 Ibn Rashid, 5/21. 
161 Ibn Hajar, al-Durar a1-Kämina, 3/220; °Abd al-Bäsit Badr, al-Madina, p. 267. 
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There is no doubt that the existence of women who were scholars and educated in Medina 
is significant in many ways; for instance, the Medinans' concern for the education of 
women to the extent that some families allowed their daughters to attain a high level of 
learning. A woman could become a muhadditha or a scholar of girä'ät. It is possible that 
there existed another category of women who did not attain the rank of scholar and, 
therefore, are not mentioned in the biographies but no record of them has come down to 
us. In spite of the lack of detailed information on the education and cultural attainment of 
ordinary women during this period, one can gather from the existence of female 
muhaddithät, reciters and fagihät that there were classes specifically for women. It is also 
possible that these women scholars gave lessons to women, which would lead to there 
being good educational activity among women. 16' 
There was a further variety of 'ulamä'who were solely interested in wa`z, particularly in the 
Prophet's Mosque, where there were numerous lectures on wa`z during the festivals, in 
which `ulamä; wa'z preachers and non-Medinan incomers participated, and which were 
attended by people of different social backgrounds, sexes and age groups. In 553/1158 Ibn 
al-Jawzi came to Medina and held lectures on wa`z at the Prophet's Mosque. 162 Ibn Jubayr 
describes a wa`z lecture that he attended during his visit to the city, during which the head 
of the culamä' of Khurasdn spoke in Arabic and Farsi. '63 
From what has been mentioned above, one notices that learned activity in Medina was 
above all focused around the Islamic sciences, such as the Qur'än, the badith, tafsir, figh, 
girä'ät, and then came the disciplines of the Arabic language, such as grammar, syntax and 
poetical metrics. It is natural that interest in these sciences should predominate, as Medina 
is the repository of Islamic heritage, in which lies the Prophet's Mosque, the destination of 
incomers seeking to worship and obtain recompense. All of this places religious sciences at 
the forefront of the sciences in which those in the city were interested, followed by the 
Arabic language sciences which were considered supplementary to the religious sciences. '64 
Among the `ulamä' who had a role in academic activity in Medina were the copyists or 
nussäkh, who copied books, whether previously written, or those written by authors from 
amongst the native Medinans and mujäwirºln. In the biographies of the luminaries of the 
°Abd a1-Bäsit Badr, al-Madina, p. 268. 
'bz Umar b. Fahd, 2/519. 
163 Ibn Jubayr, al-Rihla, p. 178. 
'64 °Abd al-Bäsit Badr, al-Madina, p270. 
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Ayyübid period there is repeated mention of those who were skilled in calligraphy and 
copied books and literary works and worked in transcription, such as Abmad b. al-Farajj b. 
Raskid al-Madani (d. 551/1156), Alimad b. Yahya al-Ansari and 'Abd al-Wahid al-Jazüli. '65 
This allowed students and `ulamä'to augment their knowledge from, and to study wider 
aspects of, the heritage and works by rulamä' and writers from all over the Islamic World, 
whom they had no chance of meeting. "' 
Lastly, one can describe the `ulamä' of Medina during the Ayyübid period as being 
characterised by two things. The first was the knowledge and understanding of sciences 
and an awareness of their latest developments. The inhabitants of Medina were, thus, at an 
advanced level: many of them knew the Qur'an by heart, studied fiqh, the badith, tafsir and 
language. The Prophet's Mosque was the site of constant lectures attended by students and 
men who felt that, by attending, they were preserving the link between learning and the 
culama: and performing in full measure their religious duties. Among them were 
merchants, artisans, and service workers, as well as mujäwirün and visitors. 
The second thing was academic innovation; that is, adding to what had been achieved by 
those who came before) 67 
7.5. Mujäwir culama and their role in the academic activity in Medina 
Before discussing the role of these mujäwir culamä in the academic activity in the city, it is 
perhaps useful to explain the reasons for the migration of 'ulamä'from the various Islamic 
lands to Medina and not elsewhere, and their singling it out as a place in which to live, 
study and teach. 
Among the most significant reasons for the migration of `ulamä' to Medina is what is 
contained in the Prophetic hadith on the merit of Medina, the urging to take up residence 
there, the merit of studying there and the urging to do so, and the merit of its scholars over 
other culamä. Abü Hurayra reported the Prophet as saying: 
A time will come for the people [of Medina] when a man will invite his cousin 
and any other near relation: Come [and settle] at [a place] where living is 
cheap, come to where there is plenty, but Medina will be better for them; 
165 al-Sakhäwi, al-Tuhfa, 1/211,270,505,3/104. 
166 °Abd al-Bäsit Badr, al-Madina, p270. 
167 ibid., p. 271. 
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would that they know it! By Him in Whose Hand is my life, none amongst 
them would go out [of the city] with a dislike for it, but Allah would make his 
successor in it someone better than he. Behold, Medina is like a furnace 
which eliminates from it the impurities. And the Last Hour will not come until 
Medina banishes its evils just as a furnace eliminates the impurities of iron. "' 
Abü Hurayra also reported the Prophet as saying: 
Men will all but beat the livers of their camels [riding hard] in pursuit of knowledge, 
but they will find no one more knowledgeable than an 'Xim of Medina. "9 
Among the merits of Medina is that whoever goes to its Mosque to teach or to learn is like 
a mujähid in the way of Allah. Abü Hurayra narrated: 
I heard the Messenger of Allah say: whosoever comes to this my Mosque and comes to 
it only for the goodness which he teaches or learns, then he ranks as a mujähid in the 
way of Allah, but he who comes otherwise ranks as a man who looks to the property of 
others. 1' 
Among the merits of the Prophet's Mosque is that it is described by Allah in the Qur'an as 
being a mosque which is founded on taqwa or piety. He said: dJ LD- cs jn vlr- L., iJ zz,. - ) 
(14 ej iJ L3-1 e jý `there is a mosque whose foundation was laid from the first day on piety: 
it is more worthy of the standing forth (for prayer) therein'. "' When the Messenger was 
asked which of the two mosques was founded on piety, he said: This Mosque of yours 
(referring to the Mosque of Medina). "' 
Another of its merits is that its Mosque was made one of the only three mosques to which 
a journey should be made. Abü Hurayra reported of the Prophet that he said: `Do not 
undertake a journey but to three mosques: the Mosque of al-Il laram and the Mosque of al- 
Agsa and this mosque of mine'. "' 
The Messenger enjoined his Companions to deal kindly with those who came to Medina 
seeking knowledge, and to instruct them in the knowledge they had. The Messenger said to 
his Companions: `People will come to you from all over the world asking you about the 
168 Muslim, Sahih Muslim, with al-Nawawi's commentary, 9/153, Bib al-Madina Tanfi Shiririha. 
'69 al-Tirmidhi, Sunan al-Tirmidhi, Bib Ma Ji'a li CA/im al-Madina, 5/46. 
10 a1-Alb5ni, Sahib Sunan Ibn Mija, 1/44, no: 227. 
171 The Holy Qur'än ETMC, 9: 108. 
172 Muslim, Sahih Muslim, with a1-Nawawi's commentary, 9/169. 
"' al-Bukhäri, Sahib al-Bukhiri, Bib Fad] al-Salit H Masjid Makka wa al-Madina; Muslim, Sahib 
Muslim, with al-Nawawi's commentary, 9/167. 
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religion, so, if they come to you, be accommodating to them, be gentle with them and 
instruct them'. 174 
These are some of the Prophetic hadith regarding the merits of Medina, which encourage 
residence and study there, and, therefore, there were a great many mujäwirün in the city 
and students who visited it throughout the ages, to learn something new there, obtain 
recompense and the honour of teaching in its Mosque. One thing which perhaps increased 
the numbers of mujäwirün in the city was that some `ulamä' preferred not to be rnujäwiriin 
in Mecca for fear of committing a sin there, because the degree of fault there was not the 
same as in other countries, but was doubled. 15 This is possibly indicative of a healthy 
academic activity in Medina, perhaps on a par with that in Mecca. However, the lack of 
reports about this has led to the belief that it was less; in fact, extremely weak. 
The influence of the mujäwir culamä'in the flourishing of academic activity in Medina can 
be summed up by the following points: 
1- There were many mujäwirün from amongst the `ulamä' who played an important role in 
the academic activity and the encouraging of it in Medina. 
2- The presence of certain of these mujäwir `ulamä'in Medina, and especially those who 
were well known, led to an increase in the numbers of students coming to be taught by 
them and learn from them, which had an effect on academic life in the city. 
3- They came from countries which differed from Medina in terms of the teaching methods 
used, and thus brought with them from their countries new approaches to education and 
different ways of teaching. 
4- Some of them combined the teaching methods of their country with those prevalent in 
Medina. Nowadays, this is what we would call an exchange of teaching and educational 
expertise. 
5- The migration of mujäwir °ulamä' to Medina led to an exchange of learning and 
knowledge between them and those living in the city. 
6- Many mujäwirün sought to teach at the Prophet's Mosque or at one of the madrasas or 
arbita, which lent force to academic activity there. 
14 Ibn Mäja, Sunan Ibn Mäja, 1/91, No: 249; al-Tabaräni, al-Mu jam al-Awsat, 7/126, No: 7059; al- 
Suyiiti, Jämi° al-Ahädith, 5/364, No: 9912. 
15 al-Fäsi, Shifä'al-Gharäm, 1/116; al-Suyiiri, al-Ilujaj al-Mubina, pp. 12-27; cAli al-Sayyid, al-Hayät 
al-Thagäfiyya, p. 52. 
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7- Many mujäwir culamä' took with them to Medina books, their own or those of others, 
which enriched the city's libraries and resulted in a wealth of different books being 
contained in them. However, their role was not confined to bringing to Medina books on 
the Islamic sciences and Islamic thought, but went beyond this, to include Greek science, 
medicine, astronomy, engineering, philosophy, chemistry and other subjects. An example of 
this can be found in the biography of Sheikh `Abd Alläh b. I lajjäj (d. 701/1302), known as 
`the bareheaded one'. Al-Sakhäwi said of him, citing Ibn Farhün: 
He was among those acquainted with the learning of the ancients on wisdom, logic, 
engineering and philosophy. He collected books as no other had done, and brought 
them from his country, including basic works, and original copies and collections of 
tafsir, figh, badith, history, medicine, logic, wisdom, and other sciences unknown to the 
people of our time. 16 
8- The mujäwir Culamä'in Medina influenced resistance to Shica innovation. 
From the aforementioned, I have sought to demonstrate, with evidence, the presence of 
many Sunni culamä; who played a role in the academic activity in Medina during the 
Ayyübid period, which has been described by some as an age in which the academic 
activity in the city stagnated, and the Sunni `ulamä played a weakened role. Naturally, the 
students of these culamä' would be Sunnis also, which points to the existence of a 
significant number of Sunnis in Medina. In the light of what has been demonstrated 
previously regarding the existence of the substantial groupings of Sunnis in Medina, 
composed of mujäwirün, khuddäm, and those related to the Muhäjirün and the Ansär, it 
would appear that the Sunnis were the majority rather than the minority, contrary to what 
some would believe, and that there were many "ulamä' who were active in learned circles 
both within Medina and outside it, who had studying under them many 'ulamä' from 
Medina and elsewhere. 
7.6. Shia influence on learning in Medina 
The Imams Shia in Medina had no clear influence on the continuing vitality of learned 
activity in the city. On the contrary, more than one historian has said that they played a 
role in its being weak and stagnant. In reality, and from what this study has concluded 
regarding the existence of vibrant learned activity in the city during the Ayyübid period, it 
"'Ibn Farhiin, pp. 152-154; `Ali al-Sayyid, a1-Hayär al-Thagäfjyya, pp21-23. 
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can be said that the Shia played no part in the weakening state of education, because the 
learned activity was not weak initially. Instead, it would appear from the above discussion 
that a few isolated incidents occurred involving certain Shia against certain Sunnis, which 
caused these historians to exaggerate, and believe that this was how the Shica behaved 
towards all Sunni `ulamä. Ibn Farhün mentions one such incident: 
I was aware of a group of mujäwirün and khuddäm who recited their books and 
listened to their Prophet's badith only in secrecy until the arrival of al-Sähib b. 
Hannä, '" who opposed the Sinän family and the al-Qayyäshin [Shi'a]; and they 
were in awe of his standing with the Sultan, and yielded to him, practising tagiyya. "8 
Although Ibn Farhün reports that he `was aware of a group of mujäwirün and khuddäm' 
and does not say Sunni `ulamJ, 19 there are those who have later relied on this wording in 
order to claim that the Shia prevented Sunni `ulamä from reciting their books and 
teaching them during the Ayyübid and early Mamlük periods, which led to the enfeebling 
of learned activity in Medina. 1S° These statements have been discussed and refuted, but it is 
impossible to discount entirely the Shia influence on learned activity. Indeed, Ibn Farhün 
mentions how some of the Shia were antagonistic towards certain of the Sunni culamä and 
would do them harm, such as when one of the Shia sharifs heard Sheikh Muhammad b. 
Said (d. 699/1300), a reciter at the Prophet's Mosque, reciting from the Qur'än: (d. ýJAj 
t3t: -, 
Jo ýýýýAä3 ll) `and there are those among the Medinan folk obstinate in their 
hypocrisy', "'. and kicked him, crying, `0 enemy of Alläh, how you lie about Alläh' and 
threatened him with death. 18' 
Another example of the actions of the Shia was when one of the Sunni `ulamä' was in 
disputation with one of the Shia, and bettered him in argument: the Shia man complained 
to the Emir of Medina, who ordered the arrest of the Sunni sheikh and fined him. 183 
"' Ahmad b. Muhammad Zain al-Din b. al-Sähib became a mujäwir in Medina in 701/1302. He 
was a faqih and put a stop to much of the Shi°a innovation (bida). He died in Egypt. See Ibn 
Farhiin, p. 24; al-Sakhäwi, a1-Tuhfa, 2/141; Ibn Hajar, al-Durar, 1/283. 
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A further example is what befell one of the Sunni 'ulamä al-Nizäm by name: he had 
children and property in Medina, and they were rendered miserable by the wrongs done to 
them by the Shica sharifs, so they moved away, leaving their property behind. "' 
It has been understood from certain texts, which have reported on the state of learning 
among the Shia in Medina, that their `ulamä' and dä`s were not interested in learning, 
such as al 'Abdari's account in which he describes the Shia imam at the Mosque as being 
ignorant. "' Also, the lack of prominent Shia 'ulamä' or books by Shia authors written 
during this period - according to the findings of my research1ß6 - has reinforced this belief. 
Nevertheless, from an account by Ibn Farhün, it is possible to confirm the existence of Shia 
`ulamä'lecturing and teaching in the Prophet's Mosque. As Ibn Farhiin observes: 
Those who came before us were indulgent and so they added to the noble chamber a 
great magsüra as protection from the sun, and it was innovation and error in which 
the Imämi Shica prayed, and took as the places where they taught and their Culan ' 
secluded themselves. 187 
However, Ibn Farhün does not elaborate on this, nor does he reveal which sciences they 
were teaching, or the names of their scholars or teachers. 
In another account, he says: 
When the month of Ramadan set in, the Imämi reciters and their imams would take 
from the shrine a candle for each of their number, and, placing them in their majlis 
gatherings after the Ishä' prayer, they would recite from their books and raise their 
voices around the Rawda. '88 
Here, also, he does not explain what learning they were reciting. 
Ibn Farhün does mention the name of one of the Imämi sheikhs and their mufti, Ibn Abi al- 
Nasr al-Quwaydi, 189 but says nothing further about him, such as whether or not he held 
classes at the Mosque, or had written any books, and in which branches of learning he 
specialised. 
Lastly, as has already been stated, Medina's gädis and most of the imams and khutabä'at 
the Prophet's Mosque during the Ayyübid period were Shia, and it is widely known that 
184 ibid., 210. 
185 a1= Abdari, a1-Rih1a, p. 206. 
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these are religious positions which require those who hold them to be religious scholars 
and fugahä'. In spite of this, not one historian or traveller has given a single account of any 
of them being scholars or holding lectures at the Mosque. Where they are mentioned by 
travellers or historians, all that is said is that they were qud for imams and khutabä' at the 
Mosque, with occasional references to their actions and their relations with the Sunnis. '9o 
7.7. Conclusion 
In spite of the lack of information, it is possible to conclude from the existing texts that the 
state of learning in Medina during that period was good, contrary to what some believe. 
This is can be shown by the following: 
1- Medina was an important cultural centre in the l; lijäz, due to its religious status, and so 
most culamä; when they had written a book in the Mashriq or the Maghrib, India, Iraq, 
Syria or any another region, would send a copy to Medina to procure a blessing, and in the 
hope that their book would be well received 19' 
2- The Prophet's Mosque was the venue for lectures in the various sciences, and each had 
set locations and times. "' 
3- Travelling to Medina in pursuit of knowledge was an important matter for scholars of 
that period. "' 
4- Lectures at the Prophet's Mosque were open to anyone wishing to gain knowledge and 
were not tied to specific hours, nor was the study of any particular subject compulsory. 
Students would move around from one lecture to another, until they settled in the 
discipline that was to their taste. 194 
5- The specialist culamä' would have numerous books which were kept in their own 
libraries; often, others would have access to them, and were allowed to take excerpts from 
them. There would be debates over learned questions in these libraries. "' 
i90 See Ibn Jubayr, al-Rihla, p. 78; al-Samhüdi, Wafä' al-Wafa"; 2/600; al-Tujaybi, Musta>"äd al-Rihla, 
p. 296; al-Balawi, Täjj al-Muffariq, 1/306; Ibn Rashid, 5/69; Jamil Harb, p. 239 'Awätif Nawwäb, 
p. 258. 
191 See Näji al-Ansäri, al-Ta°lim, p264. 
192 al-Näbulsi, al-Rih1a, p. 67; Näji al-Ansäri, al-Ta°lim, p. 264. 
193 Ibn Khaldiin, 1/361. 
'94 
°Awätif Nawwäb, p. 253. 
195 al-Näbulsi, al-Rihla, p. 83; Näji a1-Ansäri, al-Ta Iim, p. 265. 
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6- A sheikh or c lim would preside over a lecture at the Prophet's Mosque, surrounded by 
his students, who would listen to him, and he would debate with them. The teaching 
methods in these lectures were dictation, recitation, the study of the narrations, empirical 
knowledge and disputation. 196 
7- There was a public library in the Prophet's Mosque which contained a great number of 
books and copies of the Qur'an, which students could borrow with the permission of the 
library supervisor. 197 
8- Tuesdays and Fridays were holidays for teachers and students. 19S 
9- There was no regular income for teachers. Some would receive money from the parents 
or guardians of their students, or from copying books, 199 and some might receive trust funds 
from the awgafendowed for Medina and its cu/amä'and mujawirdn, although these funds 
were not recurrent. 200 
10- °Ulamä'would gave their students Ijäza in the various branches of knowledge, this Ijäza 
being a certificate from the `älim to the student to the effect that he was able to teach the 
sciences which he had learned from his sheikh. The Ijäza would usually contain the name 
of the `ä/im and his sheikhs, the name of the student, and the discipline in which he was 
licensed, as well as the signature of the slim and the date. 201 
11- The descriptions given by certain historians and travellers of the state of learning in 
Medina during the Ayytibid period are inaccurate. Some have made their judgements in 
general terms, without confirming or verifying the facts but simply through witnessing 
some individual case, or because they failed to meet a well-known `ä/im. One finds some, 
for example, stating there were no culamä' in Medina whatsoever, and even describing the 
imam at the Mosque as ignorant. This could be due to the brevity of their stay in Medina, 
as some of them would arrive in Medina in the evening and depart the following morning. 
This length of time is insufficient to make a judgement on a case or a general situation or to 
apply this to all of the city's inhabitants. It is also misguided to accept everything that these 
travellers say, and to deduce from their accounts alone the history of Medina during that 
196 al-Suyiiti, Tadrib al--Räwi, 2/132; °Awätif Nawwäb, al-Rihlät, p. 254. 
19' Ibn Jubayr, a1-Rihla, p. 171; al-Balawi, Täj al-Mufariq, 1/287; °Awätif Nawwäb, p. 259; al- 
°Ayyäshi, al-Rihla, p. 34; Näji al-Ansäri, al-Ta°lim, p. 265. 
198 al `Ayyäshi, lVM'al-Mawäid, 1/213; Nä5 al-Ansäri, al-Ta°lim, p. 265. 
199 al-Sanüsi, Ril, ilat al-Sanüsi, Majalat a1-Arab, vol. 3 &4 (12), p. 286. 
200 al= Ayyäshi, al-Rihla, p. 40; Näji al-Ansäri, a1-Taýlim, pp. 265-266. 
201 ibid. 
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period. What has also happened with certain subsequent historians who have written 
about the history of Medina is that one finds them applying what a traveller saw during his 
short visit to the city to the entire history of Medina and its inhabitants, which seems to 
have occurred frequently during that time. This is an error on the part of those who do not 
take the trouble to research and check their information and are content with the first 
piece of information that they come across. 
12- The fact that travellers and historians have omitted to mention the state of learning in 
Medina, or define who were the culamä' in the city at that time, has led to those who 
followed believing that there were no culamä in Medina, since they provide long lists of 
names in their description of learned activity in Mecca and the names of `ulamä' whom 
they met, whereas they have not done so in their description of Medina. 
13- It is true that a person studying the learned activity in Medina during the Ayyübid 
period will notice the paucity of `ulamä and their writings during that period, especially 
compared with the Mamliik era which follows. 202 However, the reason for this was not due 
to the Medinan inhabitants' ignorance or lower educational level than others - as one 
traveller described it - but can, rather, be attributed to several factors, including the weak 
economic situation and lack of natural resources. It is natural for people to migrate to 
prosperous places in search of a better standard of living, and it appears that the `ulamä' - 
like others - preferred to go to the great Islamic cities such as Baghdad, Damascus and 
Cairo, in order that they might more easily make a living, study, teach and write. Amongst 
the reasons also was the security situation in Medina at that time: the warring between the 
emirs of Medina and Mecca, the wars amongst the Medinan emirs themselves over the 
emirate, and the constant attacks on the city by the neighbouring Bedouin tribes all 
contributed to the weak security situation in Medina, which resulted in culamä' not going 
there, and, indeed, in more of the 'ulamä' who lived there migrating elsewhere, fearing for 
themselves and seeking a better life. 
It might also be that some of the Sunni Muslim `ulamä'in Medina, when they saw that the 
Shia were in charge there, preferred to emigrate from there, after some met with a certain 
amount of hostility from them, as stated earlier. This may also have had an effect on 
Muslim culamä'wishing to migrate to the city. 203 
202 al-Mudayris, p. 257. 
203 `Abd al-Bäsit Badr, al-Madina, p51. 
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14- The reasons for the journeys which some culamä' made to Mecca and Medina can be 
summed up as follows: performing the hajj and the Umrah; study; becoming mujäwirün in 
Medina in order to obtain recompense and reward; meeting `ulamä' from other countries 
who came for the hajj and ziyära and whom it was not possible to visit in their own 
countries; and teaching. 
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Chapter Eight 
The Conclusion 
There were two main reasons for choosing this subject: first, the lack of a single book 
specific to the study and portrayal of Medina's history during the Ayyübid period; second, 
the significance of this period in the history of the city and its being characterised by 
important events such as the emergence of the Shia in Medina. These events are reported 
in some scattered and brief accounts which mention the presence of certain Imämi Shia in 
the city during that time in whose hands lay the emirate, power and influence as well as 
the key religious positions (without the authors giving any details or saying how the Shia 
came to be there, the reasons for their presence or the effects it had). 
Therefore, the basic idea behind the study was to look into and portray the history of 
Medina during the Ayyübid period (and to clarify its ambiguities and uncover what is 
missing); to research the issue of the Shia presence there (to get to know the details, how 
it came about and the reasons for this); and to identify its influence on various facets of 
political, social, economic and scholarly life in the city. 
The methodology pursued in this study focused on locating accounts dispersed and 
scattered amongst the historical sources, travelogues, sira, biographies and other 
authoritative sources which are concerned with the history of Medina during the Ayyübid 
period (or a century before or after it), and correlating and comparing these so as to 
determine a timeline of events, to dispel the misapprehensions surrounding them, to fill in 
information which is lacking, to interpret and comment on key events which are mentioned 
in certain accounts without the causes and outcomes of these being explained or revealed, 
and to rectify some of the erroneous information about Medina's history. 
The main difficulty the author encountered during this research was the scarcity of 
information available on this subject, not to mention the difficulty in obtaining it. Most of 
the information written about Medina during the Ayyübid period is either scattered among 
huge volumes under different titles, and is difficult to locate except by reading the entire 
volume, or it is scattered among sira and biography books, which can provide vital 
information about Medina during that period through the biographies of individuals. This 
information is hard to extract as the majority of these books do not have indexes which 
would facilitate locating the names and dates of these individuals, as well as the names of 
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the cities in which they lived. Some of this information is contained in particular 
manuscripts, and requires extraordinary effort to extract. The author spent a great deal of 
time and effort searching for a piece of news or for an event, the name of a scholar or 
information about a personality, or for a commentary on an incident that might elucidate 
its causes and results. 
Despite the various obstacles confronted during its preparation the study found that the 
most important points about this subject are mentioned by the `ulamä' of that period (and 
has established that they are untrue), namely what Ibn Taymiyya and Ibn Farhün report 
concerning the majority of Medina's inhabitants at that time: that they converted from 
Sunnism to Imämi Shicism due to the arrival in Medina of certain Imämi du at from 
Qäshän who set about using financial incentives to induce the city's inhabitants to abandon 
their doctrine and embrace Imämi Shicism. 
By examining the extant accounts of Ibn Taymiyya and Ibn Farhün and all of the accounts 
found in the rest of the available historical sources on this period which touch on this 
subject, the study has found that these reports contain much exaggeration, as there is not a 
single account which mentions the name of even one person who converted from the Sunni 
doctrine to that of the Imämi Shia. Moreover, Ibn Taymiyya and Ibn Farhün themselves 
neither provide any details about the subject, nor determine a specific date for the arrival of 
the Qashäni Shia du°ät in Medina; nor do they mention anything about these du at, such 
as the names of their sheikhs, leaders and prominent individuals, or even the name of a 
single individual from amongst them. Likewise, they do not put forward any evidence to 
substantiate what they say or support this view of theirs, nor do they mention the source of 
their information. Sira, biograpies and the writings of travellers who visited Medina during 
that period have been searched for anything that might support what they say, yet no 
evidence has been discovered to substantiate these reports. Furthermore, the study's 
investigation of scholarly life in Medina has shown conclusively that the Shica in the city 
had no educational centres and that all madrasas, arbita, and lectures held in the Prophet's 
Mosque were teaching the Sunni madhähib (schools of law), in particular the Shafidi and 
Mäliki schools. Also, the way in which Imämi Shia control in Medina came to an end 
confirms that they were not very numerous, and as soon as they were dismissed from the 
key positions which they held, their role and influence in the city ended. In addition, this 
262 
study has uncovered further evidence and indications running contrary to what Ibn 
Taymiyya and Ibn Farhün recount on this point. 
In Chapter 1 the study paid particular attention to the peculiar history of Medina 
providing a brief historical background of the city prior to Islam, and identifying its 
historical and religious status among Muslims. 
Chapter 2 then commenced by presenting a concise account of the significance of Medina 
in the Islamic sources (the Qur'än and the hadith), and discussing the role of the city and 
its inhabitants in the support for and propagation of Islam, by examining the major battles 
which took place in Medina or close by, notably the Battle of Badr, the Battle of Uhud and 
the Battle of the Trench. The chapter also gave a brief account of the key historical events 
occurring in Medina after the death of the Prophet (PBUH) up until just before the 
Ayyibid period. 
Chapter 3 then gave an account of the state of the Islamic World prior to and during the 
Ayyübid era, in the course of which the major powers and political events which bore a 
connection to Medina during that period were identified. The key historical events 
occurring in the city were also discussed, and these were then related to what was going on 
in the Islamic World. This chapter showed that Medina was influenced both negatively 
and positively by political events in the Islamic World, including the struggle between the 
`Abbäsid and Fätimid caliphates to secure Medina's allegiance, a struggle that reflected the 
city's importance to all Muslims. The chapter also revealed that the material factor had the 
most effect, for when the caliphs sought to obtain Medina's subordination they would try to 
outdo one another in offering money to the city's emirs and carrying out various charitable 
works for its inhabitants, which resulted in a degree of economic stimulation. It was noted 
that the preoccupation of the caliphs, sultans and governors with their own problems, wars 
and conflicts impacted negatively on the city; the best example of this is that they did not 
post a permanent force to protect it from external attacks. The Crusader raid on the city 
and the countering of this by Saläh al-Din's army was also discussed. 
In chapter 4a historical background to the Shia in Medina prior to the Ayyübid period 
was presented, through discussion of the reports of rulamä and historians about their 
history in the city, from the start of their emergence in Islam up to the years immediately 
preceding the Ayyiibid period. It was then demonstrated that Shicism as a doctrine and 
with all of its sects did not exist in the time of the Prophet. The chapter explained that the 
263 
historical sources differ in determining at what time Shicism emerged in Medina, but 
considered it likely that Shi`ism did not emerge at any time in the first five Hijri centuries. 
Indeed, the 'aural of its people was authoritative for others, and they held fast to Sunnism 
and belonged to the school of Imam Malik b. Anas throughout that period. 
The chapter also showed that the doctrinal closeness between the Fätimids and the emirs 
of Medina did not influence the emergence of Shi`ism in the city, or increase its authority 
therein, and that was because the Fätimid doctrine was Ismädili whereas that of the 
Medinan emirs was Twelver. It likewise demonstrated that the Fätimids were unable to 
propagate their doctrine in Medina throughout the period of its nominal allegiance to 
them. 
The chapter then considered the reasons for Twelver Shi'ism's emergence in Medina 
during the Ayyübid period, which entailed detailed study and analysis. How they came to 
assume authority and control in the city in Ayyübid times, the length of time they spent 
spreading their influence in Medina and their relationships with other Shia sects, namely 
the Ismädilis, the Zaydis, and the Kaysänis were discussed, and Shicism in Medina was 
compared with that in Mecca. How their control there was extinguished and their power 
came to an end was also discussed. 
The chapter also determined the period during which the Shica were able to gain control of 
the key religious positions in Medina; this period began in the mid-sixth Hijri century with 
the arrival of certain Shica families from the east led by the Qäshänis. They set about 
winning over Medina's Shia emirs and worked towards expanding their influence and 
property, bringing in young slaves to whom they taught the Imämi doctrine, so as to 
increase their numbers. At the start of the seventh century the authority and influence of 
the Shia Imämis grew when they assumed control of the judgeship and the offices of 
khatib and imam. However, their power then began gradually to wane over the last third of 
the seventh century, when the office of imam was passed back to the Sunnis. During the 
last quarter of the seventh century the office of khatib also passed from the Imämi Shia 
into the hands of the Sunnis; then, in the first decade of the eighth century the Shia 
Imämis' sole possession of the judgeship came to an end, and a Sunni gädi was appointed 
to adjudicate between the Sunni inhabitants. Thus their power in Medina was abolished in 
the middle of the eighth Hijri century, when Emir Sacad b. Thäbit b. Jammäz excluded 
them from the judgeship and entrusted the office to the Sunni gädi only. As a result the 
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period in which control and influence in Medina remained in the hands of the Shia lasted 
around 150 years, from about 600/1203 to 754/1353, the date Imämi judgeship was 
brought to an end. 
Regarding political life in Medina during the Ayyübid era, the available accounts about this 
period were discussed, analysed, compared and contrasted in chapter 5. The chapter was 
able to determine the names of sharifian emirs of Medina during this time, and the periods 
of their rule, and to identify their political and doctrinal allegiance, dispelling the 
misapprehensions and confusion into which some historians have fallen concerning the 
emirs' names and the sequence of the years of their rule. 
It was also concluded in the chapter that the Medinan emirs' relationship with the 
cAbbäsids and the Fätimids was based on material considerations; they would transfer their 
allegiance and subordination between the caliphs depending on which sent money and 
assistance to the city. These two caliphates strove to obtain Medina's allegiance because 
the legitimate caliph in the eyes of Muslims was whoever was the guardian of the Two 
Holy Mosques (haramayn) in Mecca and Medina, and therefore both the °Abbäsids and the 
Fätimids were eager to extend their influence to this sacred region so as to gain the support 
and favour of the Muslims in their capacity as Guardians of the Holy Places. 
During the Ayyübid period, no power competed with the Ayyiibids for the subordination 
and allegiance of Medina. It was also demonstrated that none of the Ayyübid sultans tried 
to change the emirs from being Husayni sharifs or to send any of their own governors to 
the city. We noted that the Ayynbid sultans were concerned about Medina and what went 
on there with regard to the transition of power and influence in the interests of the Imämi 
Shica, yet they did not prevent them from assuming the key offices in the city. Furthermore, 
the Sunni population of Medina were not minded to oppose the Shia Imämis' grip on the 
key positions there, or request the assistance of the Ayyübids preoccupied with their wars, 
due to the status the city's emirs held amongst them, and because the emirs were not 
fanatical about the Shia doctrine or racist towards the Sunnis. Rather, their policy was one 
based on benevolence towards the Sunni inhabitants of Medina and their fugahä. 
Regarding the internal events under the sharifs' rule, it was shown that they did not do 
anything to benefit Medina, since there is no evidence that they undertook any restoration 
of old buildings or construction of new ones. They were not able to achieve security for 
Medina's inhabitants, or for visitors coming to see the Prophet's Mosque, or for pilgrims 
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passing through the city. Indeed, they imposed taxes on pilgrims and visitors wishing to 
enter Medina or pass through it on route to Mecca. In addition to this, there was the 
ongoing conflict amongst the sharifs for the emirate. 
Chapter 5 also showed that the emirs' policy of benevolence influenced the removal of 
enmity and hatred between the Sunnis and the Shi°a, as evidenced by the fact that during 
the Ayyübid era there were no disputes between the emirs of Medina, who were Imämi 
Shia, and the Ayyübids. The Imämis believed that imäma must lie with a member of the 
Ahl al-Bayt, and that they refused to recognize any caliph from outside the family of the 
Prophet, and yet one finds that the Imämi emirs of Medina acknowledged the °Abbäsid 
caliphs and Ayyübid sultans, invoking them in the sermon at Friday prayers. The chapter 
again demonstrated that the ties of kinship and the closeness of doctrine which bound the 
I Iusayni emirs of Medina and the Hasani emirs of Mecca had no effect on their rivalry and 
did nothing to prevent the wars which raged between them. 
The reason behind the Ayyiibids' support for the Medinan emirs of the Muhanna family, 
and the Banü Rasül's backing of the Qatäda family of Mecca, was the Ayyübids' desire to 
exact revenge on the Rasülids who were ruling the Yemen independently, and the fear that 
their opponents would gain control of the Hijaz - since it was easy for whoever controlled 
Mecca to control the rest of the Hijaz - thus the Rasülids might threaten the Ayyiibids and 
their interests and vice versa. This conflict cost both sides much money and effort which 
the Islamic front was in the acutest need of to fight its real enemies, most importantly the 
Crusaders and the Tatars. 
In chapter 6 the study examined and analysed Medinan society through a study of the 
groupings that emerged during the Ayyübid period, their distinguishing features and their 
respective economic states, as well as the social relations between them and the influence 
of doctrinal differences (between the Sunnis and Shi°a among them) on these relations. 
The main social customs prevalent during that period were identified, as well as the Shia 
influence over the emergence of certain customs in Medina. 
One of the most significant conclusions reached in this chapter in this regard is that, due to 
Medina's religious status in the hearts of Muslims, many people of varying nationalities 
came to the city to visit or reside there, which led to the proliferation of the groupings and 
races that lived in the city, and their respective doctrines, as well as the emergence of new 
customs therein. 
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We also showed that despite the spread of Shi`ism among the emirs of Medina in Ayyiibid 
times, most of them followed a policy of benevolence towards the city's Sunnis in order to 
create equilibrium of sorts in the internal polity, so that the Sunnis did not feel oppressed. 
Moreover, the Imämi Shica du'ät were keen to bring in juvenile slaves from India and 
Abyssinia to work in their plantations and properties, as it was easy to indoctrinate them 
with the fundamentals of Shi`ism and they became Shia when they were older, thus 
increasing Shia numbers in Medina. 
The tipping of the scales in favour of the Shia in Medina led to a change in social relations 
between some of the Sunnis and Shica. Some negative incidents occurred which were 
brought about by intolerant individuals on all sides; conversely, positives also emerged 
which helped to maintain good relations among the parties concerned. We find that in 
spite of the minor negative occurrences related in some of the biographies and 
historiographies, in which an individual offended another or one party caused some harm 
to another, the issue stopped there - which shows the speed at which the problem was 
controlled and kept within the bounds of the personal, and prevented from escalating into a 
sectarian dispute or civil strife. It also proves that peaceableness and coexistence were firm 
principles in Medinan society at that time. 
The chapter also demonstrated that the attitude of the emirs had a significant bearing on 
the maintaining of good social relations among the population's groupings; they handled 
matters well and dealt with any problems swiftly and fairly, preventing them from 
developing and reaching critical proportions. The absence of major events and civil 
conflicts from the histories and biographies indicates that the clashes were too few and too 
insignificant to be mentioned and that their consequences were important only in 
psychological terms. 
It can also be concluded from certain customs which were practised in Medina during the 
Ayyiibid period that Sufism was widespread in the city at that time. Moreover, certain Shica 
customs, which had not existed previously, became widespread during this period, such as 
various religious celebrations and the building of cupolas over graves. Thus it can be said 
confidently that the influence of the Shica on social life in Medina was greater than in 
other areas. 
The chapter also presented important information about the major economic activities 
practised by the Medinan population, such as agriculture, crafts, and commerce, and 
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showed that agriculture was one of the most important, as many citizens made their living 
from it, the Shia in particular. But there was no developed artisanal industry in the city, 
like that in Egypt and Syria; instead there were a small number of elementary simple crafts. 
Moreover, it is clear that Medina's geographical location had a bearing on economic life in 
the city, as it was situated on the trade route between Syria and Yemen, and that of the hajj 
caravans coming from Iraq, Egypt, Syria and Iran. The presence of the Prophet's Mosque in 
particular influenced commercial traffic in Medina, due to the large influx of visitors to it 
every year; and the Imämi Shia had a positive effect on economic life in Medina, in that 
they formed the majority of those proficient in the cultivation of date palms. The chapter's 
critical examination of certain accounts concerning the currencies used in Medina during 
that period established that there was a mint in the city producing coins bearing the name 
of the emir. 
In chapter 7 we discussed the state of learning in the city during the Ayyübid period and 
the Shia influence upon it, which included an analysis of the accounts relayed by certain 
historians and travellers which mention the state of learning in Medina as being poor, and 
some have attributed this to the Shia presence in the city. These accounts were refuted 
using what documentary evidence exists and what it is possible to conclude from subject 
areas on which there is no conclusive text, through comparison with what occurred 
subsequently in the city and was chronicled in the history books. They were also refuted 
through the presentation of a thorough and extensive description of the state of learning in 
Medina, which was supported by evidence with regard to the teaching lectures current in 
the Prophet's Mosque and the madrasas at that time, the katätib (Qur'än schools), the 
syllabuses, the teaching methods, the most notable culamä'and their key works, the role of 
the Sunni `ulamä in the blossoming of learned activity and the reality of the Shia influence 
upon it. The reasons for the failure of some of Medina's visitors to provide a thorough and 
extensive description of the various facets of scholarly life in the city, and the failure of 
some of those who came later (and documented the city during that period) to study 
meticulously and research the subject in a better way, were considered. 
The chapter established that the descriptions given by certain historians and travellers of 
the state of learning in Medina during the Ayyübid period were not accurate. Some made 
their judgements in general terms, without confirming or verifying. This was probably due 
to the brevity of their stay in Medina, as some of them would arrive in Medina during the 
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night and leave the following morning. This brief visit was surely not sufficient to make a 
judgement on the state of learning in the city. It is also unfortunate that certain subsequent 
historians who have written about the history of Medina merely recounted what certain 
travellers saw during their short visits to the city and generalised it to apply to the entire 
history of Medina, believing that this was the prevailing situation at that time. Thus a 
misleading picture was built on the errors of those who appear not to have taken the 
trouble to research and check their information but were content with the first account 
they came across. chapter 7 also showed that some travellers and historians omitted to 
mention the state of learning in Medina, and who were the `ulamä' in the city at that time, 
which led those who came after them to believe that there were no culamä' in Medina, 
since they provide long lists of names in their description of learned activity in Mecca and 
the names of 'ulamä'whom they met, whereas they have not done so in their description of 
Medina. 
A study of learning and scholarly activity in Medina during the Ayyübid period does reveal 
a surprising paucity of culamä' and their writings, as compared with the Mamlük era which 
followed, or the learning in Mecca. However, the reason for this was not that the Medinans 
were ignorant or on a lower educational level than others, as one traveller (al-`Abdari) 
asserted; rather, this scarcity can be attributed to several factors, including the weak 
economic situation and lack of natural resources. It was natural that people would migrate 
to more prosperous places in search of a better standard of living, and it appears that the 
culamä' - like others - preferred to go to the great Islamic cities such as Baghdad, 
Damascus and Cairo, where it would be easier to make a living, study, teach and write. 
Another factor was the alarming security situation in Medina at that time: the warring 
between the emirs of Medina and Mecca, the wars amongst the Medinan emirs themselves 
over the emirate, and the constant attacks on the city by the neighbouring Bedouin tribes. 
It would not be surprising if `ulamä'were unwilling to visit the city, and indeed many of the 
culamä' who lived there migrated elsewhere, fearing for themselves and seeking a better 
life. It might also be that some of the Sunni Muslim `ulamä'in Medina, when they saw that 
the Shia were in charge, they preferred to emigrate from the city, after some had met with 
a certain amount of hostility from them, as stated earlier. Their experience with certain 
Shia may also have discouraged sunni Muslim 'ulamä'from migrating back to the city. 
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To conclude, we can summarise the study main findings as follows: 
The study's first important conclusion is that the significance of the Imämi Shica presence 
in Medina during the Ayytibid period and the significance of their influence was not due to 
the majority of the city's inhabitants abandoning the Sunni doctrine and converting to 
Shicism, or because of their large number (as this is untrue). Instead, this was due to a 
solitary reason: their assumption of the key political and religious positions in Medina, and 
in spite of this, it has been demonstrated that their influence over various facets of life 
within the city was not significant. 
The study's second important conclusion was reached in chapter 4, namely that the 
emergence of Shicism in Medina occurred in stages, the first of which was the arrival of 
certain Shia sharifs from Egypt (such as Muslim b. °Ubaydulläh and his son Tähir). 
However, they did not think to propagate the Shia doctrine in the city, for one or more 
reasons: they (and those who came after them) were preoccupied in competing for the 
emirate; they were moderate Shia who preferred to keep good relations with the Sunnis; 
they feared that the caliphs and sultans would punish them for this; not all of them were 
Shia. The second stage was the arrival in Medina of certain Imämi Shia du`ät intent on 
propagating their doctrine and da`wa there; among them was the Qäshäni family. The 
third stage was their assumption of the offices of gädi, imäm and khatib. It was noted that 
among the most important reasons for the transfer of power and influence to the Imämis in 
Medina were: the sharifs' assistance and support for them; the preoccupation of Sultan 
Saläh al-Din with the jihad against the Crusaders; the sultan's friendship with Emir Abü 
Falita Qäsim b. al-Muhanna, who was Imämi and who accompanied Saläh al-Din on his 
campaigns; and also, no one spoke out against Shicism or opposed its influence during that 
time. 
The study's third important conclusion is that in spite of the significance of the transition of 
power to the Shi°a in Medina during the Ayynbid period, one notices that most writings 
about the city's history neglect to discuss this subject. The study concludes that this 
shortcoming is mainly due to the preoccupation of the historians writing during that period 
with the major political events which were taking place in the Islamic World, among the 
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most important being the Crusader wars, Saläh al-Din's conquests, and the political 
struggles between the Islamic statelets. As for historians of the modern era, it appears that 
the reason for their not writing about the history of Medina during the Ayyübid period is 
the scarcity of available information on the subject, not to mention the difficulty of 
obtaining it. 
The study's fourth important conclusion is that the state of learning in Medina during that 
period was good, contrary to what some believe, since we have been able to establish this 
from a body of evidence, including the fact that the religious status of Medina in the hearts 
of Muslims made them aspire to migrating there. Scholars were among the most significant 
migrants to the city during that period, and therefore Medina was an important cultural 
centre in the countries of the Hijaz, and so, when most rulamä' had written a book in the 
Mashriq or the Maghreb, they would most likely send a copy to Medina to procure a 
blessing and in the hope that their book would be well received. The Prophet's Mosque 
was the venue for lectures in the various sciences, and each of these had a set place and 
time. There were also a large number of madrasas, arbita and houses in Medina where 
teaching of the various sciences took place. In addition, travelling to Medina in pursuit of 
knowledge was an important matter for scholars of that period. There was a public library 
in the Prophet's Mosque which contained a great number of books and copies of the 
Qur'än, which students could borrow with permission from the library supervisor. Many of 
the students who visited Medina were eager to obtain an academic licence from the city's 
"ulamä; who would appoint their students licentiates in the various branches of knowledge, 
this licence being a certificate, presented by the alim to the student, to the effect that he 
was competent to teach the sciences which he had learned from his sheikh. 
Finally, we acknowledge that this research has some limitations. The present study can be 
viewed as a preliminary step towards the building of a much more detailed and nuanced 
history of Medina. The study has been done in such a way as to facilitate such building, 
which will be possible as more information is discovered by researchers. There are many 
possibilities of extending the study of Medina's legacy. Some recommendations for future 
research are as follows. There is a need to give attention to the existing manuscripts on the 
history of Medina; to give importance to its heritage; to search for that heritage and 
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endeavour to extract it from the pages of ancient books; to benefit from it; and produce 
more studies on the history of Medina after the first Hijri century. Attention should also be 
given to the civilisational history of the city, in particular the social, economic and cultural 
aspects; and also to Medina's ancient remains; these should be searched for and excavated, 
and what remains should be preserved. The historiography of Medina would benefit from 
more studies on the history of the sharifs there and their rule of the city. 
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Appendices 
Appendix 1: Emirs of Medina 
Emirs of Medina Prior to the Avvnbids 
Tähir b. Muslim 366-381/976-991 
al-Hasan b. Tähir 381-390/991-1000 
Abü al-Futüh al-Hasan b. Ja`far 390-401/1000-1010 
Abü 'Ali Däwüd b. al-Qäsim b. cUbayd Allah b. Tähir 401/1010 
Häni b. Däwüd 401/1010 
Abü °Umärah Hamzah al-Muhanna b. Däwüd 401-408/1010-1017 
al-Ii iusayn b. al-Muhanna al-Akbar b. Däwüd 428-469/1036-1076 
Shukr b. Abi al-Futüh nd. 
Däwüd b. al-Hasan b. Däwüd b. al-Qäsim nd. 
Muhammad b. Ja°far 454-487/1062-1094 
a1-Husayn b. Ahmad al, Jawäd b. al-Husayn b. Däwüd b. al-Qäsim 469/1076 
Mälik b. al-Husayn b. Muhanna b. Däwüd 470/1080 
Muhanna b. al-Husayn b. Muhanna b. Däwüd up to 495/1102 
Mansür (or Manzür) b. Umärah 495/1102 
Emirs of Medina during the Ayynbid Period 
al-Husayn b. Muhanna 557-558/1161-1162 
cIzz al-Din Abii Falita al-Qäsim b. Muhanna 558-583/1163-1187 
Jammäz b. al-Qäsim 583-612/1187-1215 
Sälim b. al-Qäsim 583-612/1187-1215 
al-Qäsim b. Jammäz 612-624/1215-1226 
Shiba b. Häshim 624-647/1129-1249 
cIsä b. Shiba 647-656/1249-1258 
Munif b. Shiba 656-657/1258-1259 
Jammäz b. Shiba 657-700/1259-1300 
Mansür b. Jammäz 700-726/1300/1326 
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Appendix 2: The important events related to Medina 
1/622 The Prophet's hijra from Mecca to Medina 
2/624 The Battle of Badr 
3/625 The Battle of Uhud 
5/627 The Battle of the Trench 
11/632 The death of the Prophet Muhammad 
11-13/632- 
634 
The caliphate of Abü Bakr al-Siddiq 
13-24/634- 
644 
The caliphate of Umar b. al-Khattab 
24-35/644- 
656 
The caliphate of cUthmän b. °Affän 
35-40/656- 
661 
The caliphate of cAll b. Abi T51ib 
358/969 The governor of Medina declared his allegiance to the Fätimids 
366/976 The Fätimids sent a large military force against Tahir b. Muslim the prince 
of Medina, and caused him to shift his loyalty to them once again. 
436/1044 The subordination of Medina to the Fätimids ended 
488/1095 The Christians were mobilised by the Pope to fight the Muslims in order to 
free the Eastern Church from the Muslim yoke 
489/1096 The first Crusade. 
490/1097 The Crusaders conquered Nicaea 
491/1098 The Crusaders captured Antioch 
491/1098 The Crusaders captured the town of Edessa (al-Raha) 
492/1099 The Crusaders captured Jerusalem 
521/1127 clmäd al-Din Zangi was decorated by the °Abbäsid caliph, ruler of Mosul and 
al-Jazirä 
539/1144 Ilmäd al-Din captured al-Rahä 
540/1145 The Zangid's minister, Jamäl al-Din al-Isfahäni, sent money to renovate the 
wall of Medina 
541/1146 cImäd al-Din Zangi was killed 
549/1154 Nür al-Din Zangi rescued Damascus from the Crusaders 
557/1162 An attempt was made to steal the body of the Prophet by two Christian men 
558/1163 Nür al-Din Zangi visited Medina after performing a pilgrimage 
558/1163 Nür al-Din sent money to build a new wall around Medina 
564/1169 Nür al-Din sent an army to Egypt under the leadership of Asad al-Din 
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Shirküh and his nephew Salah al-Din 
564/1169 Salah al-Din came to power in Egypt 
567/1171 Salah al-Din put an end to Fatimid rule 
569/1173 Salah al-Din sent a military expedition to I Iijäz and then to Yemen, led by 
his brother, Turan Shah 
572/1176 Salah al-Din ordered the emirs of Medina to stop levying the pilgrims 
577/1181 The first attempt to invade Medina 
578/1182 The second attempt to invade Medina 
583/1187 The battle of Hattin 
583/1187 Salah al-Din liberated Jerusalem 
589/1193 Salah al-Din's death 
590/1194 The Zucbb tribe's raid on Medina 
601/1204 The Battle of al-Masari between the emir of Medina Salim b. al-Qasim al- 
Husa ni and the emir of Mecca, atada b. Idris al-Hasani 
611/1214 The Battle of Wadi al-Safra' between Salim and Qatada 
613/1217 The Battle of al-Ijumayma Village between al-Qasim b. Jammaz and Qatada 
654/1256 The volcanic eruption in Medina 
750/1349 The end of Shia authority and power in Medina 
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Appendix 3: The Battle of Badr, Uliud and the Trench 
The Battle of Badr 
Date 17 Of Ramadan, 2 AH/ March 17,624 AD 
Location Badr, 90 miles (150km) southwest of Medina 
Result Decisive Muslim victory 
Belligerents Muslims of Medina / Quraysh of Mecca 
Strength Muslims: 314/ Quraysh 900-1000 
Casualties and losses Muslims: 14 killed/ Quraysh: 70 killed &43-60 captured 
The Battle of Ubud 
Date 7 Shawwal 3 AH/ 23 Marsh 625 AD 
Location In Medina near Jabal Uhud 
Result Stalemate 
Belligerents Muslims of Medina / Quraysh of Mecca 
Strength Muslims: 700-1000/ Quraysh 3200 
Casualties and losses Muslims: 70 killed/ Quraysh: 54 killed 
The Battle of the Trench 
Date 5 AH/ 627 AD 
Location North of Medina 
Result Failure of siege & Demise of the Banu Qurayza. 
Belligerents Muslims of Medina and others Confederates 
Strength Muslims: 3000/ Quraysh 10700 
Casualties and losses Muslims: 6 killed/ Quraysh: 3-10 killed 
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Appendix 4: The Ayyiibid Sultans 
Avvnbids of Efrvvt 
Saläh al-Din al-A -bi 1171-1193 
AI-`Aziz 1193-1198 
Al-Mansür 1198-1200 
AI-`Adil I 1200-1218 
Al-Kamil 1218-1238 
Al-cAdil II 1238-1240 
Al-Sälih A nb 1240-1249 
Al-Mucazzam Turanshah 1249-1250 
Al-Ashraf II 1250-1252 
Awubids of Damascus 
Saläh al-Din al-A iibi 1174-1193 
Al-Afdal 1193-1196 
Al-cAdil I 1196-1218 
A1-Mucazzam 1218-1227 
Al-Nasir Dawud 1227-1229 
Al-Ashraf 1229-1237 
Al-Sälih Isma`H 1237-1238 
Al-Kamil 1238 
Al-°Adil II 1238-1239 
Al-Sälih A üb 1239 
Al- Sälih Ismail (2nd time) 1239-1245 
Al-Sälih A nb (2nd time) 1245-1249 
Turanshah 1249-1250 
Al-Nasir Yusuf 1250-1260 
Awubids of Aleppo 
Saläh al-Din 1193-1183 
Al-Zahir 1216-1193 
Al `Aziz 1236-1216 
Al-NasirYusuf 1260-1236 
Awubids of Yemen 
A1-Mucazzam Turanshah 1173-1181 
A1-`Aziz Tu hte 'n 1181-1197 
Mucizz ud-Din Isma`il 1197-1202 
Al-Nasir A üb 1202-1214 
Al-Muzaffar Sulaiman 1214-1215 
A1-Mascud Yusuf 1215-1229 
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Appendix 5: The Fäiimid Caliphs 
Al-Mahd! 909- 934 
Al-Q5'im 934- 946 
AI-Mansur 946- 953 
A1-Mu`izz 953- 975 
Al `Aziz 975- 996 
AI-Hakim 996- 1021 
Al-Zähir 1021- 1036 
Al-Mustansir 1036- 1094 
Al-Mustagli 1094- 1101 
Al-Amir 1101- 1130 
Al-I-Iäfiz 1130- 1149 
Al-Zäfir 1149-1154 
Al-Fä'iz 1154- 1160 
Al `Adid 1160- 1171 
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Pictures 
Picture 5: A map of the Abbasid Caliphate at its greatest extent. 
http: //en. wikipedia. org/wiki/Abbasid 
Picture 6: A map of the Ayyubid Empire in its Greatest Extent 
http: //eil. wikipedia. org/wiki/iiiiage: Ayyubid-Dyiiasty-I 171 
_1246%28AD%29. 
PNG 
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THE ARABIAN PENINSULA IN ISLAMIC TIMES 
Picture 9: A map of the Arabian Peninsula in Islamic times. Available from: An historical atlas of 
Islam, ed. By Hugh Kennedy, Leiden: Brill, 2002, p. 19, a. 
Picture 10: Some coins used in the Islamic world during the fifth, sixth and seventh 
centuries. Available from: An historical atlas of Islam, ed. By Hugh Kennedy, Leiden: Brill, 2002, 
p. 1.55. 
Fatimid gold dinar of al-Mustansir, with 
three circular inscription bands. Tarabulus 
(Tripoli), AH 444 (AD 1052-3). 
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Fatimid gold dinar of al-Amir bi-Ahkam 
Allah, with the Shi'a kalima on the 
Dbverse. Misr (Cairo), AH 503 
; AD 1109-10). 
lvyubid ti11VCC (11141,1111 Of a1 -I )iII 
(Saladin), star-in-circle type. Ilalah 
vt1 579 (: ýn 1 183-4). 
Ayyubid silver dirham of Salah al-Din 
(Saladin), square-in-circle type. Darnascu: 
AH 579 (AD 1183-4). 
Anatolian Seljuk silver dirham struck in 
the name of the Abbasid caliph al-Nasir li- 
Din Allah and the Anatolian Seljuk Sultan 
Suleyman Shah II, with a figure on 
horseback on the obverse. Konya, AH 579 
(AD 118311). 
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Anatolian Seljuk silver dirham struck 
in the name of the Abbasid caliph 
al-Mustansir and the Anatolian Seljuk 
Sultan Kay Khusraw (I, with a lion and 
sun on the obverse. Konya, AH 639 
qp4p 
Zangid copper dirliam of Nasir a]-Din 
Mahmud and the Abbasid caliph 
al-Mustansir, with a crowned figure 
holding the crescent moon on the reverse. 
Mosul, AH 627 (AD 1229-30). 
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Picture 1 1: General view of Medina, (1880). Available from: Badr el-Hage, Saudi Arabia: caught 
in time 1861-1939, Reading: Garnet Publishing Ltd, 1997, p. 29. 
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Two pictures showing the domes built above the AN al-Bayts graves in a1-Bagi` in Medina. 
Available from: http: //images. google. com 
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